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The Nigeria Civil War Revival and its Progeny 1 
DR. DANNY MCCAIN 
Abstract 
The Pentecostal and Charismatic outpouring that began during the Nigerian 
Civil War of 1967-1970, popular referred to as the Nigerian Civil-War 
Revival, introduced new elements into the experience and practice of 
Christianity in the country. It was a revitalizing force characterised by a 
renewed emphasis on prayer, holy living, Bible study, and evangelism. It was 
also marked by spiritual phenomena such as the baptism of the Holy Spirit 
with the evidence of speaking in tongues and the operation of spiritual gifts, 
particularly healing and prophecy. The movement has gone through several 
phases since those early days and this article examines the changes that have 
defined and continue to define it; and also its contribution - strengths and 
weaknesses - to the whole gamut of Christian wi mess in Nigeria 
KEYWORDS: Pentecostalism, Civil-War Revival, Leadership, Evangelism and 
Church growth 
Dr. Danny McCain is Professor of Biblical Theology at the University of Jos. 
He is the founder and Chairman of Board of Global Scholars. 
1 This revival is often called the "Post-Civil War Revival" both in popular circles and in 
literature related to it. However, since there is evidence that the spark of revival started 
before the Nigeria civil war and had strong manifestations during the war, I have chosen 
to call it simply the "Nigeria Civil War Revival." 
THE NIGERIA CIVIL WAR REVIVAL AND ITS PROGENY 
Introduction 
':And we know that in all things God works far the good of those who love 
him, who have been called according to his purpose" (Romans 8:28). 
This well-known verse illustrates one of the best recent examples of God's 
powerful ability to turn negative things into positive things. From 1967 to 
1970, Nigeria experienced one of the darkest periods of its modern existence. 
During the Nigerian Civil War, a nation that had been united for dozens of 
years was ripped apart to the point that brother literally fought against brother. 
In addition to the astronomical number of casualties caused from the 
instruments of war, disease and starvation stalked the southeastern part of the 
country until an estimated figure of between one and three million people 
died. The Biafran War ended on 15 January 1970 and the south-eastern part of 
Nigeria started the slow and painful process of rebuilding the needed 
infrastructures, but more importantly, restoring the very strained relationships 
between the various citizens and regions of the country. 
Amazingly, during and immediately on the heels of this terrible tragedy, 
something good started happening in Nigeria. A spark of divine activity was 
ignited. That spark began as a small flame, primarily in secondary and tertiary 
institutions, but eventually expanded until it was a roaring fire, touching and 
influencing practically every part of the Christian world. It is difficult to see a 
definitive cause-and-effect relationship between the war and the revival. 
However, the fact that the revival was sparked before and during the war, and 
reached its climax after the war, suggests that the desperate people of that area 
turned to God, and He graciously and mercifully poured out his blessings upon 
them in one of their darkest hours. 
The Revival 
What is a revival? Since this is not the primary focus of this paper, I will simply 
say that my understanding of revival movements throughout the history of the 
church have exhibited four major characteristics: 
• Spontaneous evangelism and rapid church growth 
• Personal awareness of sin and genuine repentance leading to holy living 
• Supernatural manifestations and evidence of spiritual phenomenon 
• Renewed stress on prayer and worship and an awareness of God's 
presence 
Austen Ukachi in his excellent book, The Best is Yet to Come: Pentecostal and 
Charismatic Revivals in Nigeria 1914-1990s, describes the marks of what he 
calls "Pentecostal revivals." These include an experience of the outpoured 
Spirit, repentance, passion, power, a consciousness of God's presence and 
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prayer. Such revivals result in active evangelism and missions, a revival of the 
gifts of the Holy Spirit, true worship and an exaltation of Christ. 2 If indeed 
there was a genuine revival in Nigeria immediately after the Biafran War, it 
would be these kinds of things that one would expect to find. 
It is difficult to date precisely the actual birth of the Nigeria Civil War 
Revival. In fact, this revival was not necessarily a spontaneous movement 
associated only with the civil war. This revival was actually culmination of 
several decades of indigenous spiritual activity that exhibited some of the 
marks of revival mentioned above. Ukachi has documented these spiritual 
sparks in a section of his book called "Revivals in Southern Nigeria." 3 
Ukachi states that that the first grew out of the ministry of Garrick Sokari 
Marian Braide, who was baptized in the Anglican Church in 1910. From 
about1912 until his death in 1918, he led a powerful movement in Bakana, 
Rivers State that was characterized by miracles, radical opposition to 
traditional religious practices, and denunciation of alcohol. 4 Another of these 
important early revival-type leaders was Joseph Ayo Babalola who initiated 
what became known as the Aladura movement. 5 His ministry was 
characterized by revelations, strange behavior, preaching to large crowds, 
healings and the destruction of idols. These represent only two of the 
spontaneous revival-like movements that preceded the movement associated 
with Nigeria's civil war. 
Though it is often called the post-civil war movement, elements of the 
revival movement began before the civil war ended. For example, while the 
civil war was still going on, there was a wave of spiritual enthusiasm and 
commitment that developed at the University of Ife, which at that time was 
meeting on its Ibadan campus. Rev. Mike Oye, the travelling secretary of 
Scripture Union was one of the main leaders at this time, promoting a "born 
again" philosophy as he moved from campus to campus. During one of his 
sermons on 11 May 1969, young Geoffrey Numbere from Rivers State was 
touched by the gospel and became a follower of Christ. 6 He became one of the 
early dynamic leaders of this movement. Hundreds of other university students 
in southern Nigeria and beyond began to be touched by this powerful spiritual 
movement in a way that was not common in the Nigerian Church. 
2 Austen Ukachi, The Best is Yet to Come: Pentecostal and Charismatic Revivals in 
Nigeria 1913-1990s, Summit Press, Ltd. 2013; pages22-25 
3 Ukachi, page 29 
4 Jonathan Hildebrandt, History of the Church in Africa, Africa Christian Press. 
Achimota, Ghana, 1987. page 204. Hildebrandt states that Braide had two strong 
prohibitions: no medicines, either African or Western should be used for sickness 
and no alcohol should be taken. 
5 Ukachi, pages 47-53 
6 Nonyem E. Numbere, A Man and a Vision: A Biography of Apostle Geoffrey D. 
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Matthews Ojo states the beginning of this revival that forever changed 
Nigerian Christianity began with the introduction of Pentecostalism to the 
campus of the University of Ibadan in January 1970. 7 That position is 
contested by Gary Maxey in his book, Capturing a Lost Vision. However, it is 
generally now recognized that as this revival developed, it became inseparable 
from a massive explosion of the Pentecostal and Charismatic movements and, 
as such is often identified as a Pentecostal revival. 
In addition to the books by Ukachi and Ojo, Richard Burgess has also 
written a book entitled, Nigeria s Christian Revolution: The Civil \%r Revival 
and Its Pentecostal Progeny (1967-2010), 8 which covers the amazing events of 
this era. These three books describe the development of this movement, the key 
characteristics, leaders, institutions and results. I will not attempt to describe 
those in any further detail here. 
The Nigeria Civil War movement was characterized by the following: 
• Radical conversions 
• Spontaneous evangelism 
• Genuine repentance and holiness 
• Lively ''African-style" worship and prayer 
• Charismatic gifts including supernatural manifestations 
MAJOR PHASES OF THE NIGERIAN CHARISMATIC MOVEMENT 
Few movements are static. They are constantly developing and changing. This 
is evident even in the earliest expression of Christianity. The first generation of 
Christianity is described in the first twelve chapters of Acts. It was characterized 
by rapid spontaneous growth, radical personal commitment, miraculous signs 
and wonders, personal spiritual communication, and a willingness to sacrifice 
for the sake of Christ. Though it is difficult to pinpoint an exact point that 
might be thought of as the beginning of the second generation of the church 
(because first generation Christians were constantly coming into the church), 
the second generation of Christianity is primarily illustrated in Acts 13-28. It 
retained many of the same characteristics of the first generation church but in 
this period we start seeing more organized evangelistic and missionary 
outreaches, a developing church hierarchy, and standardizing of Christian 
practice and theology in a written form. 
In addition, there began emerging disagreements and differing emphases 
Numbere, Greater Evangelism Publications, Port Harcourt, 2008. pages 18-19 
7 Matthews Ojo, The End-Time Army: Charismatic Movements in Modern Nigeria, 
Africa World Press, Inc, Trenton, NJ, 2006. page 30 
8 Richard Burgess Nigeria s Christian Revolution: The Civil \Vtir Revival and Its 
Pentecostal Progeny{] 967-201 O). Milton Keynes: Paternoster Publishers, 2008 
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manifested within the church. The third generation of the church is largely 
represented by the writings of John, Jude and the letter to the seven churches in 
Revelation. The negative characteristics found in the third generation church 
included a growing self-centeredness, sexual sins, false doctrine and spiritual 
regression.9 On the other hand, in some parts of the church there were positive 
characteristics that included good deeds, perseverance and a resistance to false 
doctrine. 
In a similar way, I believe that the revival movement that began in the late 
sixties and early seventies in Nigeria has also moved through similar 
generational stages. There is no clear line of demarcation where the first phase 
of the movement stopped and the second phase began. It is obvious that 
different individuals and denominations moved at different speeds, and 
sometimes in different directions. Others have addressed the changes within 
this movement in detail. My comments therefore, will mainly be 
generalizations. 
Generation One: The Revival Period 
The Nigeria Civil War Revival was obviously not the introduction of 
Christianity into Nigeria but it was a new expression of Christianity so there 
developed a new focus on several things. So what did it look like? 
Perhaps the most common phrase that characterized this movement was 
being "born again." Most of the "converts" had been reared in various Christian 
denominations but it was their "born again" testimony that set them apart 
from their parents and others. 
During the last few years, I have been helping to develop the Nigeria 
Pentecostal and Charismatic Research Centre. This grew out of 28 months of 
research that was done by the University of Jos and six partnering seminaries, 
funded by the John Templeton Foundation through the University of 
Southern California. Our most recent research project is called the "Heroes 
Past" project. This project involves interviewing the most senior leaders of the 
Pentecostal and Charismatic movements in Nigeria, where they are asked to 
describe their memories of the early days of this movement. Most of them 
became "born again" during this revival period and therefore are first-hand 
witnesses. 
In more than 70 interviews conducted, one of the questions asked was, 
"Could you explain what three things were most emphasized in the early days 
of Pentecostalism?" The following is a chart of the top ten responses: 
9 I developed these more fully in a presentation entitled "The State of the Church in 
Dealing with Nominalism" to the NIFES Triennial Missions Conference - WITNESS 
2013 in Kwali, FCT, Nigeria, 31 October, 2013. 
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Major Emphases of the Pentecostal Revival 10 
-
No Emphasis Respomea o/o 
1 Evangelism/Repentance/Planting Churches/Salvation/ 35 27 "Born again" 
2 Holiness/Righteousness 27 21 
3 Hol y Spirit: Power/Baptism/Tongues/Miracles/ 21 61 
Deliverance/Leadership 
4 Second Coming of Jesus 14 10 
5 Prayer/Fasting/Night Vigils/Praise and Worship 11 8 
6 Practical Christian Living/Sacrifice/Simplicity/ 6 5 
Restitution/Distinctive 
7 Word of God 5 4 
8 Heaven 4 3 
9 Faith 4 3 
10 Unity/Brotherly Love 4 3 
What this chart shows is how the people who participated in that movement 
remembered the things that were emphasized during that period. 11 I will now 
examine these emphases in more detail. 
Focus on Evangelism 
Evangelism was not newly introduced in Nigeria in the late sixties and early 
seventies. Obviously the church had been planted by foreign missionaries over 
the previous hundred years or so. The first objective of any missionary 
movement is to evangelize and plant churches. Western missionaries were very 
successful in doing this in Nigeria. In addition, there was also a wave of 
evangelism that was largely indigenous before the Nigeria Civil War Revival. 
This was precipitated by the Student Christian Movement (SCM), the 
Scripture Union (SU) and the Christian Union. 12 These were non-Pentecostal 
10 In addition to these answers, the following were also given: "Christ-like teaching; 
Service to God and Humanity," "Jesus," "hell," "truth ." Therefore, the percentages 
reflected in the chart are simply the percentages related to the top ten issues 
emphasized. 
11 See the appendix for the top ten things that attracted people to Pentecostalism. 
12 Other campus ministries included the Baptist Student Fellowship (BSF) Inter-
Varsity Fellowship of Evangelical Unions (IVF), the Pan African Fellowship of 
Evangelical Students (PAFES) and some local groups like the Ibadan Varsity Christian 
Union (IVCU). Later the International Fellowship of Evangelical Students (IFES) and 
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student movements that were active on the university campuses and stressed 
outreach, fellowship and Bible studies. 
It was in this mixture of campus ministries that the winds of revival began 
blowing. Perhaps the most immediate manifestation of this was evangelism 
that was characterized by the phrase "born again." Though the term "born 
again" was a Biblical phrase Qohn 3:3, 7 and 1 Peter 1:23), the term was not 
often used in the mainstream churches at that time so it was frequently 
misunderstood. The "born agains" were often viewed as being a heretical cult. 
Evangelism at this time was characterized by personal and often radical 
conversion that resulted in an immediate change of attitude, lifestyle and 
worldview. Once people had experienced the powerful move of the Lord in 
their own spirits, they often immediately began to reach out to others. 
Although the students certainly did start organizing formal outreaches, many 
converts in those days were made as a result of personal contact and sometimes 
through spontaneous events. It was in this way that the "born again" 
movement grew rapidly. 
Focus on Repentance and Holiness 
The first decade or so of the post-civil war period of the revival was 
characterized by an emphasis on deep repentance from sin which resulted in 
holiness of lifestyle. This involved the way people dressed and spoke, the 
activities in which they engaged, including family activities and the way they 
interacted with the general public. Things that were previously not considered 
wrong were now viewed as sinful by these young converts and this often 
brought them into conflict with their parents and other senior members of the 
society who were part of the mainline churches. For example, in some parts of 
the movement there was a strong prohibition about drinking any form of 
alcohol, including buying it or even touching the glasses in which it was 
poured. When young converts adopted these views and practices, this caused 
many parents to see their children as having rebellious and holier-than-thou 
attitudes and led to trouble for the movement. 
W F. Kumuyi, though reared in a strict Christian family, drifted away from 
the Lord as a youth. He was "born again" on 5 April, 1964 and was introduced 
to the Scripture Union as a young believer. He eventually got a job at the 
University of Lagos and it was at that time that he started a Bible study that 
eventually led to the creation of the Deeper Christian Life Ministry. 14 Kumuyi 
has become the primary proponent of the holiness message that grew out of the 
Fellowship of Christian Students (FCS), the northern branch of Scripture Union were 
formed. See Ojo, pages 23-31. 
13 Numbere, page 79 
14 Alan Isaacson, Deeper Life. London: Hodder and Stoughton, 1984, page 60 
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1970s revival. The Deeper Life Bible Church, which he eventually founded, 
has continued to stress many of the unique emphases that characterized the 
early seventies. 
Focus on the Holy Spirit 
The world had recently experienced the birth of the Charismatic movement 
with its emphasis on the Holy Spirit and specifically the gifts of the Holy Spirit. 
This was one of the defining characteristics of this movement, especially in the 
1970s. The power of the Holy Spirit was a relatively new emphasis in Nigeria 
and was one of the things that attracted and motivated the young people who 
participated in this movement. 
The power of Holy Spirit was often manifested in healings, deliverances and 
other supernatural manifestations. In our interviews, we asked the senior 
Pentecostal leaders who lived in that era to narrate specific examples of 
miracles. They told of the blind receiving their sight, lame people being 
instantly cured, various diseases being healed, barren women giving birth, and 
even the dead being raised. The biography of one of these leaders, Geoffrey 
Numbere, A Man and a Vision: A Biography of Apsotle Geoffrey D. Numbere, 
describes dozens of specific miracles, and provides specific names, places and 
circumstances related to the miracles. For example in Dere village, a 
community near Port Harcourt, a young blind girl was brought to the crusade 
ground. Her healing is described thus: 
She was about five to six years old and had been born blind. Her eyelids were 
glued to the sockets that they looked like there were no eyeballs at all and 
like there were no slits for the eyelids. Each eye looked like a hole with 
continuous sheath of skin over it. After the healing prayers, this girl's eyes 
popped open and she could see clearly.15 
Another variation of healing was deliverance from demonic activity. 
Matthews Ojo says the most prominent feature of this revival was the 
"baptism of the Holy Spirit" along with other charismatic manifestations such 
as speaking in tongues. 16 The emphasis on the baptism of the Holy Spirit was 
not new in Nigeria because several mainline Pentecostal churches, which 
taught and practiced it, were very much in existence at that time though still 
making up only a fraction of Nigeria Christians. However, this was the first 
time the message of the baptism of the HolySpirit with evidence of speaking in 
tongues was reaching people from non-Pentecostal backgrounds. 
15 Numbere, page 121 
16 Ojo, page 37 
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Teachings on the Second Coming of Christ and Heaven 
A major emphasis in the Nigerian Civil War Revival was the imminent return 
of Jesus Christ. Rev. Jacob Asani of Christ Foundation Gospel Church, 
Oshogbo, stated that while miracles were part of the movement, they were not 
emphasized as much as they are today. He noted, "What was important then 
was for people to be saved, then prepare them for the second coming of Christ 
and win souls for Christ." 17 It is of interest that most of the subjects that were 
emphasized were interrelated. For example, Uzodinma Obed, founder of 
Glory Tabernacle Ministry, Ibadan, remarked, "Holiness was the key for going 
to heaven." 18 Eniwoake James Oterai, pastor of the Gospel Church of Christ, 
Apapa, Lagos, recalled, "Initially when the movement started people were 
heaven conscious." 19 
• Evangelism was to prepare people for heaven. 
• Holiness was to keep people prepared for heaven. 
• The second coming was to transfer people to heaven. 
Energetic Prayer and Worship 
Christian worship in most mainline churches in the pre-seventies was generally 
quite calm and dignified, based upon what had been learned from white 
missionaries. However, the 1970s revival unleashed a level of commitment that 
created a fervor and passion in worship that was previously unknown. Prayers 
were long and loud and sometimes lasted all night. Worship became 
characterized by vigorous singing, clapping and dancing, and indigenous 
music was introduced, much to the chagrin of the mainline churches. 20 
Generation Two: Institutionalizing the Charismatic Movement 
I believe that the Early Church passed from the first generation to the second 
with the beginning of the missionary activities of Barnabas and Saul, found in 
Acts 13. However, it is not quite so easy to distinguish the beginning of the 
second generation of the charismatic movement in Nigeria. 21 For convenience 
17 Jacob Asani, Interview conducted by James Ameh in 2013; Specific Date Unknown 
18 Uzodinma Obed, Interview conducted by James Ameh, 2013; Specific Date 
Unknown 
19 EniwoakeJames Oterai, InterviewwithJamesAmeh, 2013; Specific Date Unknown 
20 Garrick Braide was the first person to use traditional African tunes and lyrics but the 
seventies revival sparked a new wave ofindigenous music. 
21 In data collected during 28 months of research for the Nigeria Pentecostal and 
Charismatic Research Centre in 2010 - 2012, it was determined that 61 % of the people 
who consider themselves Pentecostals were reared in a Pentecostal church. See Danny 
McCain, "Introduction to the African Journal of Pentecostal and Charismatic Studies," 
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purposes, I project that this period began about 20 years after the start of the 
movement, during the late eighties and early nineties. The period was marked 
not so much by any dramatic event, but by a subtle shift of emphasis on various 
topics and the necessity to standardize what had been spontaneous. The 
maturing movement was characterized by certain features and emphases. 
Movements like the Nigeria Civil War Revival can spark up unexpectedly 
and can move forward for some time on emotional energy. However, after a 
while, all movements require some kind ofinstitutionalization. Jesus created a 
movement. However, in the book of Acts, we see that movement gradually 
solidifying into an established church. We see something similar happening in 
the Nigeria Civil War Revival. What were the characteristics of that process? 
Institutionalizing Churches 
The early manifestations of the revival movement involved personal 
commitment and interaction primarily with campus groups that included 
evangelism and Bible studies led by such groups as NIFES and others. These 
movements often influenced the campus chapels so that not only were the 
students experiencing the revival fire in their Bible studies and their outreaches 
but they were also experiencing it during Sunday worship. However, when 
these students returned home, their home churches were not experiencing 
such things and, in most cases, were not sympathetic to the revival movement. 
In fact, many mainline churches seriously opposed this movement, even 
proclaiming it to be a cult. The rejection of the revival movement led to 
perhaps the largest independent church growth movement in the history of 
Christianity. This followed a couple of different paths. 
First, new denominations started to be created. One of the first of these was 
the Church of God Mission, located in Benin City whose founder was perhaps 
the leading Pentecostal leader at the time, Benson Idahosa. 22 From the 
beginning, this denomination had all of the trappings of other Christian 
denominations. The church soon adopted traditional ecclesiastical titles and 
the founder took on the title of ''Archbishop." The church spread rapidly and 
provided Sunday worshippers with the same kind of worship and teaching and 
enthusiasm that they were experiencing on the university campuses. Idahosa 
raised up and influenced a generation of young leaders who had come to the 
Lord and accepted Pentecostal expressions of faith in the Nigeria Civil War 
Revival. 
Second, either because of dissatisfaction with the Church of God Mission or 
in Africa journal of Pentecostal and Charismatic Studies, Volume 1, No 1, February 
2013, page 4. 
22 The specific link between Idahosa and this revival movement is not clear to me and 
requires further research. 
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for other reasons, several young leaders who had been influenced and 
mentored by Idahosa withdrew from the church to start their own ministries. 
Two of the most prominent were Ayo Oritsejafor, founder of Word of Life 
Bible Church in Ward and Felix Omobude, founder of New Covenant Gospel 
Church, Benin. 23 Simultaneous with these events, there developed a growing 
avalanche of independent Pentecostal and Charismatic churches. Some of 
these remained as individual local churches; others expanded to include a few 
branches; a few grew into denominations, small and large. 
There is a third phenomenon that should be noted. Several groups started 
independent ministry organizations that did not involve creating local 
churches at first. These included evangelistic organizations like "Greater 
Evangelism" led by Geoffrey Numbere in Port Harcourt and a Bible study 
ministry, called the Deeper Christian Life Ministry, led by W. F. Kumuyi in 
Lagos. In the early days of these organizations, there was no plan to start a 
church or denomination. However, because of persecution of their members 
by mainstream churches and the inability of getting access to such 
fundamental services as weddings and funerals from their home churches, 
these ministries eventually morphed into churches and denominations. 24 
The bottom line is that Nigeria has been the recipient of thousands of 
independent Pentecostal and Charismatic churches that are the direct result of 
the Nigerian Civil War Revival. These churches took upon themselves some of 
the characteristics of that revival movement which included experiencing 
Pentecostal phenomenon, a stress on signs and wonders, enthusiastic praise 
and worship, vigorous preaching and a focus on evangelism and outreach. The 
influence of Sydney G. Elton on the emergence of neo-Pentecostal churches 
especially in eastern Nigeria was phenomenal, and eastern Nigeria was 
eventually to be home to the largest number of such churches. The 
"grandfather" of these churches is the Grace of God movement based. in 
Onitsha. Today it is one of the largest neo-Pentecostal churches in eastern 
Nigeria. 
Institutionalizing Church Leadership and Infrastructure 
The early days of the revival movement were characterized by student leaders 
who were humble and simple and were committed to getting the job done. 
They ate anything they could find and often slept on mats. Geoffrey Numbere 
23 At the time this paper was presented, Pastor Oritsejafor was the president of the 
Christian Association of Nigeria (CAN) and Pastor Omobude was the president of the 
Pentecostal Fellowship ofNigeria (PFN). 
24 These two organizations later evolved into Greater Evangelism World Crusade and 
Deeper Life Bible Church though Deeper Christian Life Ministry still exists. 
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was known for the simple T-shirt he wore that said "Jesus • Love."25 However, 
over the next two decades, Pentecostal leaders and pastors developed a much 
more sophisticated personal image. They started dressing well and using 
traditional vestments and traditional titles, like bishop and archbishop. Many 
of the dynamic evangelists that participated in the direct front-line evangelism 
and other ministries in the seventies and eighties settled into more pastoral and 
supervisory roles in the nineties. 
Institutionalizing Churches 
The Nigeria Civil War Revival was an awakening of evangelism that produced 
dynamic converts and exhibited spiritual power. However, the phenomena 
associated with this were not consistent. Healing miracles were a regular feature 
though some witnesses say this was not overly emphasized. Specific Pentecostal 
phenomenon like speaking in tongues was common but not unanimous in 
those days. For example Geoffrey Numbere did not speak in tongues until four 
years after he was born again and had been heavily engaged in ministry. W F. 
Kumuyi also had a rather ambivalent attitude toward speaking in tongues for at 
least a decade. However, most of these practices have become institutionalized 
similar to the way they had been practiced in the Assemblies of God and other 
traditional Pentecostal churches. 
Institutionalizing Healing and other Miraculous Manifestations. 
In the early days, since there was no precedent for the way healings and other 
miracles were supposed to take place, healings tended to be spontaneous and 
unpredictable. However, once the revival fires died down a bit, the leaders of 
the movement developed certain systems and practices and rituals to keep 
these supernatural phenomena alive. For example, in a typical evangelistic 
campaign, there would be a ten-minute invitation for people to come forward 
and be born again and a one-hour healing service that would follow.26 
Institutionalizing Pastoral Training and Theologi,cal Education 
The Assemblies of God and other traditional Pentecostal churches started their 
Bible colleges and seminaries shortly after they arrived in Nigeria but the 
Nigeria Civil War Revival, though propagated by university students and other 
well-educated people, de-emphasized formal theological education. It was 
assumed that the typical Bible studies sponsored by Scripture Union and other 
campus ministries were sufficient for what believers needed. In addition, there 
25 See a picture ofNumbere and his famous T-shirt in Numbere, page 90. 
26 This observation is based upon my extensive participation in Pentecostal crusades 
and other public meetings. 
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was a healthy skepticism about most traditional theological education. Formal 
theological education had not produced the kinds of revival that they were 
experiencing. Therefore, the question was why they should support that kind 
of training. 
However, after a couple of decades of rapid church growth and experiencing 
the reality of needing professionals to guide the expanding congregations, the 
leaders of the churches and denominations began to see the importance of 
providing some level of training for those who were involved in leading the 
churches. The first church to respond to this need was the Church of God 
Mission which opened its Bible college in Benin, known as All Nations for 
Christ Bible Institute. The Deeper Life Bible Church created a Christian 
leadership training school in the mid-eighties known as the International Bible 
Training Centre. Several other churches and denominations that grew out of 
this revival have since created their own Bible colleges, seminaries, and training 
facilities. 
Institutionalizing American Charismaticism 
The Nigeria Civil War Revival was largely indigenous. The leaders were 
indigenous; the key issues that surfaced during this time were African issues; 
the expressions of the Christian faith were much more indigenous than the 
earlier expressions of Christianity that had been initiated by missionaries. 
However, there was certainly some external input to this movement. The 
undisputed most important international supporter and advisor to the 
movement during this time was Sydney Elton, a British missionary who served 
in Nigeria for many years.27 Though he was an expatriate, his many years of 
service in the country could hardly be considered external. 
However, into this revival movement, influences from Western Pentecostal 
and Charismatic movements gradually began to creep in and make their 
impact. Perhaps the biggest conduit of international influences was 
Archbishop Benson Idahosa who had developed a very close relationship with 
the American Charismatic movement. He was a frequent guest of Oral Roberts 
and featured often on the PTL club and other American Pentecostal TV 
programs of that era. Based upon these friendships, he invited many American 
Pentecostals to Nigeria to speak at conferences and crusades. These 
international Pentecostals brought with them their books and tapes which 
circulated in the hundreds of thousands. 
This outside influence began to steer the movement in a slightly different 
27 Sydney Elton, popularly known as "Pa Elton," began serving in Nigeria under the 
auspices of the Apostolic Church in 1937. He left the Apostolic Church and served as 
an independent Pentecostal missionary until his death in 1987. See Ojo, pages 33, 38-
39, 44-46 and other pages. 
16 I 
THE NIGERIA CIVIL WAR REVIVAL AND ITS PROGENY 
direction. This is illustrated by three major manifestations. The first was the 
acceptance and promotion of the American prosperity movement which was 
widely accepted and adapted to an African audience. If there has been any over-
riding emphasis of the second generation of the Nigerian Civil War Revival 
movement, it has been the emphasis on prosperity. It is not the objective of this 
paper to explain that movement in detail. It was simply a teaching that it is 
God's will for all believers to "prosper and be in health'' (3 John 2). That was 
interpreted to mean that all Christians had a right to a healthy body and to 
financial prosperity. In a society that has been inundated with poverty and 
tropical diseases for decades this was an appealing message and no doubt 
contributed to the ongoing expansion of the Charismatic movement in the 
second generation. 
Closely connected to this were the flamboyant and extravagant lifestyles of 
many of the Nigerian Charismatic leaders that mirrored that of their American 
counterparts. This was illustrated by expensive dressing and the acquisition of 
expensive vehicles and houses, international travel and a message that God 
wanted his people to live good lives. Africans appear to have the ability to live a 
vicarious life through the success of others and accepted the kind of opulence 
that was demonstrated by the leaders even though it did not necessarily trickle 
down to them. 
The third immediate result of borrowing the American prosperity message 
was the commercialization of Christianity. This started innocently through the 
sale of books and tapes and other ministry-related objectives. Many of the 
Pentecostal leaders have created a steady stream of income through the 
publication and sale of their books and other Christian literature. 28 On Friday, 
5 September, 2015, while working on this article, I received a text message that 
said, "Receive healing prophesies (sic) from Bishop David Oyedepo every day. 
Send BDO to 5029 to subscribe a N50 Weekly." 
This kind of commercialization has slowly morphed into a 
commercialization of the prosperity message itself The message is that the way 
that you stimulate the faith necessary to bring about wealth is by sowing 
financial seeds into the ministries of others. Obviously the most logical place to 
sow such seeds is in the ministry of the person who was telling you about this 
strategy. Therefore, this rather crass, only partially veiled message of greed, 
often coupled with the tight-fisted control of all offerings that came into the 
ministry resulted in many pastors and general overseers becoming extremely 
wealthy and living glamorous lifestyles. 
28 Two of the most successful Christian publishing houses have been Pneuma 
Publishing Ltd, founded by Sam Adeyemi and the Dominion Publishing House 
founded by David Oyedepo. 
I 17 
Renewa/3/1 (2016) 
Generation Three: Refining and Re-Defining Charismatic Christianity 
During its second generation, the Charismatic movement grew very large, to 
the point that those who identify themselves as Pentecostals represent about 30 
percent of the Christians in Nigeria. The movement not only grew numerally, 
it grew in influence with the creation of the Pentecostal Fellowship of Nigeria 
(PFN) and also with the prominence of the key leaders like Enoch Adeboye, W. 
F. Kumuyi, David Oyedepo and others. The election of Ayo Oritsejafor, one-
time PFN president, as the president of the Christian Association of Nigeria 
( CAN) in preference to the Archbishop of the Abuja Catholic Diocese, was the 
ultimate demonstration that this movement had arrived as a major player in 
Nigerian Christianity. 
However, as stated earlier, movements do not remain static and this 
movement is no exception. It has also continued to change. In fact, there is a 
good bit of dissatisfaction in the movement at the present time. Some parts of 
this movement are not happy with many of the modern developments of the 
Pentecostal movement and looking backwards, they are hoping for a return to 
the good old days.29 Other parts of the movement are not really content with 
where the movement is right now and are looking forward. They are grateful 
for the successes of the past but are ready for new challenges and new 
approaches to ministry. 30 
In fact, there is a growing movement within the Pentecostal and Charismatic 
circles that is pushing the movement in a new direction. The newer generation 
of Pentecostal leaders were quite young in the seventies and do not have the 
same sharp memories of those revival days. They are unwilling to live on just 
memories and are hungry for more authenticity. They are looking for 
opportunities for the church to be relevant and address the contemporary 
needs of the society. Therefore, they are carving out a new image and a new 
direction for Pentecostalism in Nigeria. What are the characteristics of this new 
phase of Pentecostalism? 
Blurring the Boundttries of Pentecostalism 
The newer Pentecostal leaders see themselves as Pentecostals but that probably 
does not mean the same thing as it did to the earlier generation. They would 
29 Our researchers have interviewed dozens of people who participated in the Nigeria 
Civil War Revival and have recorded their observations about what they are unsatisfied 
with. This research will be presented in a later paper. 
30 The Aladura movement faced a similar type of crossroads some 30 to 40 years ago. 
Some of the Aludura churches looked backwards and continued with the same basic 
emphases and activities as its founders. These are represented by such churches as the 
Eternal Sacred Order of Cherubim and Seraphim, the Celestial Church of Christ and 
the Church of the Lord (Aladura). Others looked forward and evolved into modern 
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more often identify themselves simply as Christians rather than Pentecostals. 
For example, Paul Adefarasin, the founder and metropolitan of the House on 
the Rock Church, Lagos said, "I struggle to define myself as a Pentecostal. I 
embrace Pentecostalism. I am a leader in the Pentecostal Fellowship of Nigeria 
but I cannot be limited to Pentecostalism." 31 Tony Rapu, founder of This 
Present House, Lagos, equally remarked, "I am a Pentecostal in the sense of the 
Holy Spirit and the expressions of Pentecostalism but often times I consider 
myself post-Pentecostal." 32 
There are at least five things that are causing the lines to be blurred between 
the Pentecostals and the non-Pentecostals. First, younger Pentecostals were 
reared in Pentecostal churches. Our research has demonstrated that 58 percent 
of the current Pentecostals were reared in a Pentecostal church. 33 That means 
that Pentecostalism is their only experience with Christianity. 
Second, the increasing Pentecostalization of many of the mainline churches 
is reducing the difference between Pentecostals and non-Pentecostals. Again 
Paul Adefarasin said, 
The experience of the fullness of the Holy Spirit, (and) the baptism of the 
Holy Spirit . . . is not the exclusive preserve of the so-called Pentecostal 
denominations. I have not seen so much difference between myself and my 
Baptist brother. We pray in the Holy Spirit together. We trust God for the 
manifestation of the gifts of Spirit together. We operate in the fivefold 
ministry gifts together; we flow together. We can no longer divide the body 
or the nation. 34 
Third, much to the chagrin of some Pentecostal leaders, the Pentecostals are 
losing some of their most well-known distinctives. From our research, we were 
able to determine that only 41 percent of those who were self-proclaimed 
Pentecostals spoke in tongues. This statistic has been strongly contested by 
some Pentecostal leaders but quietly confirmed by others. What this means is 
that the most distinctive characteristic of Pentecostalism, the baptism of the 
Holy Spirit with evidence of speaking in tongues, is slowly being lost in the 
Pentecostal and Charismatic movements. 
Pentecostal churches like the Apostolic Church and the Redeemed Christian Church 
ofGod. 
31 PaulAdefarasin, lnterviewwithDanny McCain on 1 May 2014. 
32 Tony Rapu, Interview with Danny McCain 9 June 2011 
33 "Final Report of Research Activities and Findings" from Nigeria Pentecostal and 
Charismatic Research Centre (University of Jos, Jos, Plateau State, Nigeria) to 
Pentecostal and Charismatic Research Initiative, Center for Religion and Civic 
Culture, University of Southern California, 31 October 2012, page 18 
34 Adefarasin, Interview 
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Fourth, the participation of Pentecostals in CAN at the leadership level has 
reduced the friction between them and the non-Pentecostal Christian leaders 
and encouraged a greater respect between them. Pentecostals are affected in the 
same way as other Christians by the issues CAN stresses, including violence, 
corruption and moral leadership. 
Fifth, persecution of the Church, particular in northern Nigeria, has not 
generally distinguished between Pentecostals and non-Pentecostals. When the 
Church is attacked, all Christians suffer, regardless of their theological 
identities. Persecution tends to downplay differences and encourage unity 
within the body of Christ. 
Because of these things, three generations after the Nigeria Civil War Revival 
which initiated the massive modern wave of Pentecostalism, the sharp 
boundaries between Pentecostalism and the mainline churches are less defined 
than before. 
Professionalizing the Image of Pentecostalism 
One phenomenon that has developed in the third generation of the Pentecostal 
and Charismatic movements is the bi-vocational pastor. The Redeemed 
Christian Church of God has led the way in this practice. The majority of their 
local pastors and even overseers, sometimes even at the state level, are bankers, 
attorneys, medical doctors, accountants and other professionals. This has 
brought into the church a level of sophistication and professionalism that is 
unprecedented. This has led to many things, including: 
• Professional musicians leading praise and worship 
• Professional marketing techniques used to do public relations for the 
church 
• Professional organizing of conferences, conventions and other special 
programmes 
• Professional facilities being erected for worship and ministry 
• Professional managing of the infrastructure of large churches, including 
parking, ushering, sound equipment, and hospitality. 
The early days of Pentecostalism in both Nigeria and America were among 
what was considered to be the grassroots common people. However, the 
maturing of Pentecostalism into its third generation has brought a level of 
sophistication that has surprised many observers. The modern Pentecostal 
churches are certainly not lagging behind and in many cases are leading the way 
in presenting a professional image of the Church to the world. 
Refi.ning the Theology of Pentecostalism 
There have been subtle shifts of emphasis as Pentecostalism has grown and 
matured over the last 40 years. However, basic Pentecostal theology has largely 
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remained the same with one exception. During the last decade there has been a 
growing development of what is commonly called "kingdom theology." This is 
a theology that sees God's ultimate objective for this world as being illustrated 
in the Lord's Prayer which says, "Thy kingdom come; thy will be done on earth 
as it is in heaven." 35 
The proponents of this view believe that God has created a kingdom which 
he wants to implement upon the earth that is based upon certain eternal 
unchanging kingdom principles. For example, in agriculture, there is the 
principle of sowing and reaping. If you sow good seed properly in good soil and 
cultivate it carefully, the result will almost certainly be a good crop. In a similar 
way, there are laws related to every other sphere of society. These include things 
like the laws of learning, laws of relationships, laws of leadership, laws of 
business, laws of health, and laws of worship. All other things being equal, to 
the extent a person or community or nation discovers and implements these 
kingdom laws, that person or community or nation will be successful in those 
areas oflife. 
One of the most obvious ways that this theology has influenced the 
Pentecostal movement is through a more refined understanding and 
presentation of the prosperity gospel. The mainstream presentation of the 
prosperity gospel over the last two to three decades has been a simple 
understanding that prosperity is one of the divine privileges of the child of God 
and that it is acquired through faith, like every other spiritual blessing. 
However, during the last decade or so, we have seen a shift away from the 
emphasis that one acquires prosperity by faith to an emphasis on acquiring 
prosperity through following kingdom principles, which obviously includes 
faith. The laws and practices that relate to wealth acquisition include such 
things as correct thinking, good planning, personal integrity, hard work and 
financial discipline. When one practices these principles, the outcome will be 
al h . 36 we t generation. 
Expanding the Focus of Pentecostal Ministry 
As described above, the original ministry emphasis of the early days of the 
Nigeria Civil War Revival was primarily evangelism and healing. In the eighties 
and early nineties, prosperity was the new emphasis. However, within the last 
decade and a half, the new emphasis within some Pentecostal churches has 
been a significant stress on social ministry-that is addressing the fundamental 
35 Vincent Anigbogu Interviewed by Danny McCain 30 June 2011 
36 I have more fully developed this new teaching on prosperity in a paper, "From 
Idahosa to Adeyemi: the Evolving Theology of the Prosperity Gospel in Nigeria'' 
presented at the 42nd Annual Meeting of the Society for Pentecostal Studies, Seattle, 
Washington on March 22, 2013 
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problems of society. Interestingly, this is a direct outflow of the growing 
kingdom theology. 37 
Over a four year period Don Miller and Ted Yamamori travelled to nineteen 
countries around the world visiting hundreds of Pentecostal and Charismatic 
churches and missions and ministries. This research resulted in their book, 
Global Pentecostalism: The New Face of Christian Social Engagement, in which 
they described the growing social consciousness within Pentecostal and 
Charismatic churches around the world. 38 This book caught the attention of 
social researchers and spurred an intensive global study of the Pentecostal and 
Charismatic movements. 
Though Miller and Yamamori did not visit Nigeria for their initial research, 
if they had, they would have discovered the same kind of social consciousness 
here that they described in other parts of the world. Nigerian Pentecostalism, 
particularly in Lagos has gradually become engaged in many different kinds of 
social activities including: 
• Remodelling and encouraging education in the public schools 
• Creating simple insurance schemes for vulnerable children 
• Reaching out to prostitutes, drug addicts and "area boys" 
• Providing water and garbage disposal for communities 
• Rehabilitating prisoners and providing legal services 
• Training and assistance in wealth and job creation 
• Providing health facilities and health services. 39 
A specific example of this new emphasis is the work that has been done by 
Tony Rapu and his congregation, This Present House. The church was 
convinced that they must reach out to the needy around them. They created a 
ministry to prostitutes and "area boys" that has been very successful. For 
various reasons, it became difficult to bring all of these new converts to their 
home church in Lekki for Sunday services, so the church created a new branch 
in Iponri, Surulere, known as the God Bless Nigeria Church. This church visits 
37 For an expanded explanation of this doctrine and its impact upon Pentecostal 
ministry, see my article entitled, ''Addressing Urban Problems Through Kingdom 
Theology: The 'Apostles in the Market Place' Model in Lagos, Nigeria," in African 
journal of Evangelical Theology, Nairobi, Volume 32.1. 2013 
38 Donald E. Miller and Tetsunao Yamamori, Global Pentecostalism: The New Face of 
Christian Social Engagement, University of California Press, Los Angeles 2007 
39 For an expanded version of this phenomenon see my chapter entitled "The 
Metamorphosis ofNigerian Pentecostalism: From Signs and Wonders in the Church to 
Service and Influence in the Society," in Spirit and Power: The Growth and Global 
Impact of Pentecostalism, Editors Don Miller, Kirnon H. Sargeant, and Richard Flory, 
Oxford University Press, 2013 
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communities in the Lagos area during the week and on Sunday mornings 
attempts to link up with the area boys and other needy people in the 
community. 
They provide transponation to the God Bless Nigeria Church. When the 
first-time visitors arrive, they are given the opportunity to take a shower and are 
provided with a new set of clothes. They are offered a haircut, medical check-
up, and are encouraged to complete an employment application. They then 
attend a high energy church service with a powerful gospel message. The 
majority of them respond to the invitation. After the service, they are provided 
a good meal and taken back home. The result of this amazing ministry is that 
about 40 percent of the people who ride that bus to God Bless Nigeria Church 
the first time are permanently delivered from the squalor and violence and evil 
of their communities. 40 
This effort has not only changed hundreds of young people who were 
essentially living on the streets but has also had a profound effect on the church 
as well. They appear to be trying hard to build God's kingdom on earth as it is 
in heaven. 41 
CONTRIBUTIONS TO NIGERIAN CHRISTIANITY 
No movement as large and powerful as the Nigeria Civil War Revival can 
descend upon a nation without leaving an impact upon the Christian faith in 
that nation. 42 This movement certainly has done that. In fact, it has left both 
positive and negative footprints. 
Positive Contributions 
Some of the positive contributions of the Nigeria Civil War Revival and its 
progeny have already been identified in various forms, including: 
• Evangelism leading to unprecedented church growth 
• Repentance leading to a renewed emphasis on holiness 
• Commitment leading to more genuine prayer and worship 
However, there are other more lasting contributions that need to be noted. 
It has changed worship in Nigeria to a more authentic African style of 
worship. 
40 RonkeAkinnola Interview conducted by Danny McCain 28 April 2012 
41 For more information about this unique church, see http:/ /www.godblessnigeria 
church.org/ 
42 There were also impacts upon the nation as a whole. However, in this presentation I 
am limiting my observations to the impact this movement made upon the Church. 
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One specific example of this movement's impact on the mainline churches is 
how it has changed worship. Most mainline and evangelical churches today 
have adopted a much more Pentecostal style of worship. This includes: 
• The use of western style bands with lively choruses 
• The acceptance and practice of hand clapping and dancing in the church 
• The raising of hands and a more participatory style of worship 
• Louder and more spontaneous public praying 
• The inclusion of Pentecostal cliches and congregational responses 
It is my observation that this emotional and physical style of worship has 
released Africans to practice a more authentic style of worship than they had 
learned from the foreign missionaries. It seems obvious that the style of 
worship practiced in most Nigerian churches today touches the soul of the 
African much better than the earlier European and American styles of worship. 
It has brought life back to the church-the whole church. 
A movement such as the Nigeria Civil War Revival certainly created new 
churches. However, it has also changed the existing churches. Matthews Ojo 
has identified three responses that the mainline churches have passed through 
in their reaction to the Pentecostalized revival movement. 
• Opposing the movement 
• Ignoring the movement 
• Accommodating the movement43 
In recent years, most of the mainline churches have had a renewed emphasis 
on prayer, evangelism, and personal commitment. 
It has re-ignited missions in Nigeria. 
Although indigenous Nigerian missionary organizations existed long before 
the Nigeria Civil War Revival, the enthusiasm and radical commitment of the 
university students to evangelism stimulated a direct and aggressive attempt to 
evangelize Muslims. The student movement that eventually led to the creation 
of Calvary Ministries (more commonly referred to as CAPRO), was initially 
committed to evangelizing Muslims. It later broadened its focus to include all 
unreached people's group. The Nigeria Evangelical Mission Association 
(NEMA) was initiated by evangelical leaders but over the last two decades the 
primary leadership and driving force behind NEMA and its hundred-plus 
43 This observation was made by Matthews Ojo in answering questions at the Nigeria 
Pentecostal and Charismatic Conference in Abuja in May 2014. 
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mission agencies have been the progeny of the Nigeria Civil War Revival. 
It has steered Nigerian Christianity away from theologi,cal liberalism. 
By the late sixties and early seventies, pastors and others who were sent off to 
Europe and America for theological training were returning with Western 
liberal approaches to the Bible and the Christian faith. However, the Nigeria 
Civil War Revival almost completely stopped those liberalizing tendencies. 
First, it made many people suspicious of any kind of theological education 
because the movement considered most theological education to be tainted. 
Second, those students that did go overseas to study theology went with a more 
vigorous personal faith which enabled them to withstand the pressures from 
their teachers and peers to compromise their faith. Thirdly, those theologians 
returning with a Christian faith that had been influenced by theological 
liberalism were largely side-lined. 
In the 1960s, the Anglican Church in Nigeria was a fair reflection of the 
Anglican Church in the UK. However, as the revival fires burned throughout 
Nigeria, it seriously impacted the Anglicans to the point that the Nigerian 
Anglican communion is now one of the most conservative groups in the 
worldwide Anglican Communion and also one of the most conservative 
churches in Nigeria. It has seldom happened that a church that had already 
been infected with liberal theology would reject it and return to its orthodox 
and evangelical roots: but that is what has happened to the Anglicanism in 
Nigeria. 
It has created a generation of powerful Christian leaders. 
The campus ministry leaders in the late sixties and early seventies have matured 
to become the major Christian leaders in Nigeria today. The leadership 
required to harness and give direction to that spontaneous movement has paid 
big dividends for the church today. 
Negative Contributions 
I have already mentioned some of the negative things that have developed as a 
result of this movement. However, there have been other negative things that 
have arisen either directly or indirectly from this movement. I will only 
mention two interrelated issues: 44 
44 Another negative issue that could be mentioned is the enthusiasm of the early 
evangelists sometimes led them to use unwise techniques in evangelizing in northern 
Nigeria, thus generating unnecessary confrontation with Islam. In addition, the 
independence in the movement and the lack of sound Biblical teaching have at times 
opened the door for syncretism to creep into the church. 
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The reaction against historical theologi,cal education encouraged an overly 
simplistic and allegorical style of interpreting and teaching the Bible. 
The early days of the Nigeria Civil War Revival were characterized by serious 
Bible studies. Students spent hours studying the Bible and often developed an 
attitude that they did not need formal theological education. In fact, many 
viewed seminary education as the kiss of death to anyone who went there. 
Unfortunately, this led to a rather shallow view of scripture and encouraged an 
allegorical type of interpretation. Sermons were often preached on texts, taken 
completely out of context, to make points that had poor biblical support. 
Not only did this result in the failure of these pastors to effectively 
communicate biblical truth, it encouraged their members to also adopt a 
similarly superficial Bible study regime. It has been only in the last 15 years or 
so that many of the major Pentecostal leaders have awakened to some of these 
superficial issues they had tolerated and even encouraged but are now seeing 
the need to address. For a number of years I have had the privilege of teaching at 
both West Africa Theological Seminary and at Evangel Theological Seminary, 
and it has been encouraging to me to see how many of the younger Pentecostal 
leaders have realized how far they are behind in getting sound theological 
education and how eager they are to correct it. Therefore, there has been an 
arrest and possibly the beginning of a reversal of this unhealthy development. 
In addition to shallow preaching and teaching, this over-simplistic view of 
scripture, whereby isolated texts are utilized to support questionable doctrines 
and practices and leadership customs, has led to some unfortunate 
misinterpretations and misapplications in the Bible, including things like: 
• The major focus on ancestral curses and demon-possessed believers 
• The praying ofimprecatory prayers against enemies 
• The promotion of unbridled greed through an unscriptural emphasis on 
prosperity 
• The unwholesome elevation of certain church leaders to almost divine 
status 
• The misunderstanding of proper leadership roles in the church 
The massive independent church movement that grew out of the Nigeria 
Civil War Revival unleashed a generation of unqualified pastors and 
church leaders. 
Because the revival created suspicion against the mainline and evangelical 
church leaders, it encouraged an independent spirit among the leaders. 
Therefore, when a person with some leadership skill was born again, he or she 
often felt led to start a church or a ministry. Because the person had only a 
limited understanding of the Bible and often limited leadership ability, Nigeria 
became littered with lives that have been shattered by founders/ presidents. 
One of the biggest problems with the independent church movement was 
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the lack of accountability that was present with independent churches. This led 
to many problems. 
• It led to dictatorial or autocratic leadership styles that could not be 
questioned. 
• It led to funds being viewed as the personal property of the 
founder/general overseer. 
• It led to division in the body of Christ when subordinates wanted to create 
their own ministries. 
LESSONS WE LEARN FROM THE NIGERIA CML WAR REVIVAL 
I will conclude this by briefly noting some of the lessons we can learn from the 
Nigeria Civil War Revival. 
1. Revival can happen in Africa. East Africa, and particularly Uganda, 
experienced a powerful move of the Spirit a century ago. However, the 
Nigeria Civil War Revival in Nigeria that occurred during the living 
memory of many contemporary Christians demonstrates that revival 
can happen not only in West Africa but specifically in Nigeria. 
2. Revivals are normally accompanied by a stress on repentance and 
holiness. This has been true of most revivals throughout history. It was 
true in Nigeria as well in the early days of the revival movement, though 
that aspect of the revival seemed to wane quickly. 
3. Revivals always result in conversions and church growth. The 
Nigeria Civil War Revival, though starting with nominal church 
people, ultimately resulted in conversions of non-Christians of all 
sorts, including Muslims and adherents of traditional religion. 
4. Revivals often challenge and change the existing church structures. 
The church scene today is totally different than it was in the mid-
I 960s. The movement was like a bulldozer, transforming everything 
that got in its way, including the mainline churches. 
5. Revivals normally are accompanied by signs and wonders and 
phenomenon .. One only has to listen to the testimonies and read the 
biographies of those who lived in those days to confirm that genuine 
signs and wonders were part of that movement. 
6. Revivals can be stopped or derailed. The strong passionate feelings 
that arose as a result of the Nigeria Civil War Revival movement did not 
last. The enthusiasm for the things of God, the spontaneous miracles, 
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the extraordinary sensitivity and awareness of the things of God and 
the explosive growth of the church have been replaced by a more 
ordinary and routine and predictable practice of such things. 
7. Revival takes place among weak and impe,fect human beings. 
Revivals do not have to be accompanied by or produce perfect theology 
or perfect leaders or perfect churches. God can still work even in the 
midst of strange beliefs and practices and leaders with idiosyncrasies 
that grate the sensitivities of normal people. 
8. Revival is not incompatible with learning. The Nigeria Civil War 
Revival was a revival on university campuses that arose primarily 
among intelligent young people, many of whom went on to become 
serious academics and professionals. The revival arose and was 
sustained primarily among the brightest and most educated young 
people. 
9. Revival leaves a lasting legacy. As a direct result of the Nigeria Civil 
War Revival, lives and destinies were drastically changed. These 
changes produced churches, denominations, ministries and other 
organizations that did not exist before. These new entities have 
demonstrated that when genuine revival occurs among a people or a 
nation, good things will happen that will alter that area and those 
people forever. 
Conclusion 
The Nigeria Civil War Revival movement in Nigeria forever changed the face 
of Christianity in Nigeria and created a movement that is still evolving. 
• The original participants are looking back to it with nostalgia. 
• The young people remember it only through the testimonies of their 
fathers. 
• The scholars are studying and documenting it for posterity. 
• The body of Christ is benefitting from it, even 40 years later. 
The church in Nigeria owes a debt of gratitude to those who were in the 
forefront of this movement. These youthful leaders who are now senior leaders 
of Christianity practiced a radical type of Christianity that helped to shape the 
kind of Christianity that is practiced in Nigeria today. The future of the 
Church is brighter today because of God's mighty move in Nigeria yesterday. 
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Appendix 
THINGS THAT ATTRACTED PEOPLE TO THE PENTECOSTAL 
REVNAL 
Lives, Love and Commitment of Individuals/Family 12 24 
2 Holy Spirit: Power/Baptism/Speaking in Tongues/Signs/ 10 20 
Wonders 
3 Preaching/Teaching 6 12 
4 Evangelism/Repentance/ Altar Calls 5 10 
5 Specific Efforts (Crusades, Books, Campus Ministries, 4 8 
Publicity) 
6 Reality/ Authenticity of Pentecostals 3 6 
7 Prayer/Fasting/Worship Style 3 6 
8 Word of God 3 6 
9 Presentation of the Gospel 2 4 
10 Music 2 4 
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Abstract 
Nigeria, particularly the north-eastern region, has been the target of a sustained 
Islamist terrorist onslaught for many years, leading to massive human 
causalities, the loss of property, and destabilisation of socio-economic, 
religious and cultural processes. A major target of these attacks have been 
Christians and churches. This paper attempts to address some of these 
disturbing trends with specific focus on the Boko Haram Islamic insurgency 
group, which has attracted scholarly discourse since its formation, growth and 
spread. Diverse views have emerged as to its etymology, intentions, factors for 
their emergence, and source of growth and sponsors. This paper examines the 
historical response of the Christian church to such attacks and draws lessons for 
the church in Nigeria. It highlights the importance of forgiveness and 
reconciliation in the restoration of peace and healing of affected communities. 
It also argues for a broad-based and multi-pronged response including political 
and legal options and vigorous advocacy. 
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A CHRISTIAN RESPONSE TO BOKO HARAM INSURGENCY IN NIGERIA 
Introduction 
Nigeria has witnessed unprecedented cases of terrorism inspired by the Islamic 
group, Boko Haram in its recent history. The activities of Boko Haram have 
resulted in the loss of thousands of lives, and destruction of property, 
particularly in some parts of northern Nigeria. Boko Haram s activities have 
become more endemic in most parts of the northeast states of Nigeria 
(Adamawa, Borno and Yohe) who have been under the state of emergency since 
2013. Christians have been exposed to the vagaries of Boko Haram as they have 
become targets, their churches burnt down, including schools, hospitals and 
homes. Countless number of Christians have been killed. In the eyes of 
Christians in Nigeria, Boko Haram has a subtle agenda of a deliberate war on 
them as they seek to foster their Islamic caliphate dreams. It could be said that 
at no time in Nigeria's history have the Christians been challenged to respond 
to perceived persecution and trials, which require biblical and globally 
acceptable norms more than in this age. 
John L. Allen Jr. captures this scenario when he notes that, "Just as Africa 
leads the pack in terms of Christian growth, it has also become one of the 
primary fronts in the global war on Christians." 1 The focus on the "global war" 
on Christians is shifted to Nigeria due to its high mix of Christian-Muslim 
population which Cardinal John 0. Onaiyekan refers to as "Islamo-Christian 
nation," 2 or Imam Sani lsah who sees Nigeria as "Saudi-Arabia and the Vatican 
rolled into one."3 For some, Nigeria is a "religious jungle, with so many 
religions and sects canvassing more or less noisily for adherents." 4 Nigeria has 
been acclaimed as one of the most religious nations in the world who have 
impressive records of "multiple fronts in the global war on Christians," 5 and has 
also witnessed intense religious conflicts and crises. This paper attempts to 
address some of these disturbing trends with specific focus on the Boko Haram 
Islamic insurgency group. Boko Haram has attracted scholarly discourse since 
its formation, growth and spread. Diverse views have emerged as to its 
etymology, intentions, factors for their emergence, and source of growth and 
sponsors. 
Popular literal translation of Boko Haram derives from Boko, the Hausa word 
for formal western education or form of knowledge, and haram, an Arabic 
word for "anything that is unlawful and forbidden." When combined or 
1 John L. Allen Jr., The Global '\%r on Christians: Dispatches from the Frontlines of Anti-
Christian Persecution, Image, New York, 2013, p.49. 
2 John Cardinal 0. Onaiyekan, Seeking Common Grounds: Inter-Religious Dialogue in 
Africa, Paulines Publications Africa, Nairobi, 2013, p.170. 
3 John L. Allen Jr., The Global'\%ron Christians, p.55. 
4 John Cardinal 0. Onaiyekan, Seeking Common Grounds, p.35. 
5 John L. Allen Jr., The Global'\%ron Christians, p.49. 
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joined, Boko Haram is translated as "western education is unlawful, forbidden 
or sinful." Abdallah Uba Adamu has provided what could be considered a 
slightly different but deeper meaning of Boko Haram when he states that: 
The word "boko," according to the most authoritative lexicon of Hausa 
language has 11 meanings, all but one of which gravitate around the first, 
which is: doing anything to create impression that one is better off, or that is 
of better quality or larger in amount than is the case. In other words, 
deception. The last meaning (no 11) given to the word by Bargery is for 
"English book," but the classical definition of "boko" retained in its original 
meaning, at least in colonial period is deception. Thus technically, "boko 
haram" means "deceptive knowledge which is sinful," not "western 
education is sin."6 
The Boko Haram Islamic group prefers to be known as Jama 'atu Ah/is Sunna 
Lidda 'wati Wal-Jihad, meaning, "people committed to the propagation of the 
Prophet's teachings and Jihad." They are also called Yusuffiya Movement, after 
their founder Mohammed Yusu£ Boko Haram was founded around 2002 by 
Mohammed Yusuf. They draw membership "largely of hundreds of 
impoverished northern Islamic students and clerics as well as university 
students and professionals, many of whom are unemployed." 7 
Shehu Sani, in The Killing Fields, has shown how a terrorist type of religious 
fundamentalist group, the Yobe Talibans, provided grounds for Boko Haram to 
be born from 1995 to 1996, and 2002. 8 Sani also provided a panoramic 
chronicle of some ethno-religious conflicts in Nigeria and how some of them 
were precursors of targets on Christians through killings, destruction of 
churches and Christian symbols. 9 
Today, Boko Haram has become one of the terrorist groups in the world with 
external links with Al-qaeda, Al-Shabaab, Hezbollah, Islamic Maghreb 
(AQIM) in Mali, Libya, and Islamic State in Iraq and Syria (ISIS). Boko Haram 
has also wreaked severe havoc through bombings and other terrorist activities 
that have left hundreds of people dead, destroyed property and perpetrated fear 
and agony among its victims. 
It is to be noted that some Nigerian political observers and commentators 
6 Abdallah UbaAdamu, "Insurgency in Nigeria: The Northern Nigerian Experience," 
in Olu Obafemi and Habu Galadima (eds.), Complex Insurgencies in Nigeria, National 
Institute, Kuru, 2013, p.100. 
7 Jideofor Adibe, ''Boko Haram: One Sect, Conflicting Narratives," African 
Renaissance, Vol. 9 No. 1, 2012, p.51. 
8 Shehu Sani, The Killing Fields: Religious Violence in Northern Nigeria, Spectrum 
Books, Ibadan, 2007, pp.82, 181-183. 
9 Ibid., pp.62-185 
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perceive the birth and growth of Boko Haram as the fallout of the introduction 
of Sharia in some parts of Northern Nigeria from 1999. This is explained in 
two ways: First, it is perceived that the unrestrained introduction and its 
implementation in -some states in northern Nigeria by government, and the 
lack of courage to stop or discourage its implementation by the Federal 
Government, gave courage to Boko Haram to take laws into their hands and to 
confront and even challenge Nigeria's government. Second, what has given 
Boko Haram its vehemence and potency is the perceived failure of Sharia in its 
true essence as was envisaged by Muslims in Nigeria, particularly in the 
implementing states. 
It is generally acknowledged today by observers and commentators in 
Nigeria that Sharia has refused to work effectively as a result of the political 
undercurrents that informed its introduction and implementation and due to 
the corrupting factors of the Nigerian state. These are pertinent flaws that the 
Boko Haram have hinged their grievances on, pressing for a true Sharia that is 
apolitical and stripped of all selfish and corrupt influences. 
Others have tried to locate the genesis of Boko Haram in the unchecked rise 
and proliferation of armed gangs in Nigeria such as the Bakassi Boys, Odua 
Peoples' Congress (OPC), Egbesu Boys, Niger Delta militants and political 
thugs which fostered violence and killings particularly from 1999 when the 
military quit the political arena. A brief reference to some of the activities of 
Boko Haram will help to illustrate the assertions that have been made above for 
purposes of illustration. 
Boko Haram Activities and their Rhetoric 
Nigeria has witnessed several ethno-religious crises in the last four decades that 
have pitched Christians and Muslims against each other. Apart from the 
Maitatsine riots in Kano in 1980 which was intra-religious, ethno-religious 
crises have occurred as a result of serious conflicts, disagreements and 
contestations between Christians and Muslims that have resulted in loss of 
many lives and destruction of property. Examples of some ethno-religious 
conflicts include, Kafanchan religious riots in 1987; Tafawa Balewa in 1991; 
Kano, 1991; Zangon Kataf, 1992, 2000; Sharia crisis of 2000; Jos crisis in 
2001, 2008, 2010; and the "Danish Cartoon" riots in 2006 among others. 
Shehu Sani has provided a chronicle of some of these ethno-religious crises and 
shown how little disagreements over what could be considered trivial matters, 
that is, non-essential doctrinal contests, have led to such incidences. '0 
Similarly, I have noted in a closely related paper how Nigeria has witnessed 
growing trends of religious intolerance occasioned by rise in religious 
10 Shehu Sani, The Killing Fields, pp.67, 68,71, 81, 82, 83, 95, 96, 106, 109, 110, 111, 
115,116-118,121-123,134,157,160,l69-170,171. 
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fundamentalism, religious extremism, and radicalization of religion fuelled by 
manipulation of religion by Nigeria's political elite. 11 In fact, it could be argued 
that the government's inability or failure to radically address the menace of 
ethno-religious conflicts in Nigeria contributed to the unprecedented rise of 
the Boko Haram group. This is because the present "weaponization," that is, 
arms proliferation in Nigeria, grew from the incessant cases of ethno-religious 
conflicts, and unchecked rise in intolerant religious dispositions of Nigerians as 
had been exhibited in some ethno-religious clashes, and thus providing Boko 
Haram with the basis to kill Christians and security officials without let or 
hindrance. 
Boko Haram s activities have created fear among Nigerians today and 
promoted a culture of violence. A generation of children is being raised under 
such environment that has taught them not to respect human life and civilised 
human values. To put it bluntly, Boko Haram is really thriving on impunity, 
criminality and lawlessness that are encapsulated in evil (haram), which their 
name implicitly denotes. 
Boko Haram has used Nigeria's porous borders to move in illegal weapons, 
recruit non-Nigerians into their fold, and as escape routes. Dipo Onabanjo has 
noted that Nigeria has a total of 3,770 kilometres of shared land borders 
between its neighbours such as Cameroon, Chad, Niger and Benin Republic. 12 
He states that: 
The illicit trade in small arms, light weapons and ammunition wrecks havoc 
everywhere, mob terrorising a neighbourhood, rebels attacking civilians or 
peacekeepers, drug lords randomly killing law enforcers or anyone else 
interfering with their illegal business (and) bandits hijacking humanitarian 
aid conveys. 13 
In fact it is believed that there are about ten million illegal weapons in West 
Africa and 70% of them are found in Nigeria. 14 
It is to be noted that Christians do not encourage or accept immorality or 
corruption in governance in any form, as the Bible is replete with passages 
which condemn such vices, but see Boko Haram s rhetorical postures on these 
evils and its attacks on Christians as not only hypocritical but misplaced 
11 Gwamna Dogara Je'adayibe, "The Turning Tides of Religious Intolerance in 
Nigeria: The External Connections and Internal Dynamics," in Olayemi Akinwumi, 
Sati U. Fwatshak and Okpeh O. 0 kpeh Jr. (eds.), Historical Perspectives in Nigeria s Post 
Colonial Conflicts, Unimark Ltd, Lagos, 2007. 
12 Dipo Onabajo, "How Illegal Arms Threatens Nigeria's Unity," Tell, September 10, 
2012, p.47. 
13 Ibid., p.52. 
14 Ibid., p.46. 
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aggression and diversionary, filled with flagrant contradictions. 
For instance, if Boko Haram is truly opposed to western education and its 
values and attainments, why the use of telephones, videos, computers, maps, 
guns, bombs, motorcycles and cars? Don't all of these have corrupting 
influences which the Boko Haram have also used corruptly to commit haram 
activities? Were these things not provided as a result of western advancement 
and technology? Is manipulation of the Scriptures, such as the Qur' an itself, 
not haram? What of other haram activities such as rape, forced conversion, sex 
slavery and wanton murders that are anti-Islamic? Does the Qur'an not teach 
about relating with the ahl kitab, "People of the Book"? (see Qur'an 3:64, 3:65, 
60:8). Does Islam not share commonalities with Christianity on justice, 
forgiveness, reconciliation, and humanity, among others? 
On Boko Haram Rhetoric 
Boko Haram has become notoriously popular due to their grievances with the 
Nigerian state, popularly referred to as the "Boko Haram rhetoric." These are 
reasons and propaganda they have employed to recruit membership, draw 
sympathisers and sponsors both nationally and internationally. A few are 
identified briefly. 
i. Alleged corruption in Nigeria. Boko Haram has been driven by their 
condemnation of corruption in Nigeria, which has reached very high 
levels. Corruption has become a pervasive feature of Nigeria and 
attained a cancerous levels. Virtually every sector of Nigeria's public 
space today has been corrupted. Transparency International' s 
Corruption Perception Index has over the years, consistently ranked 
Nigeria as one of the most corrupt nations in the world. Corruption 
has been made possible and fostered by the ruling (political) elite who 
have reduced other Nigerians to abject poverty, unemployment and 
misery. The ruling elite are products of western education which have 
taught them "smart ways" of brazenly abusing power and exploiting 
religion for their corrupt purposes. As such, only Sharia can salvage 
Nigeria from its current quagmire. 
ii. Failure ofleadership. Boko Haram insurgents have accused the political 
elite in Nigeria of its inability to produce good leadership and 
purposeful governance that will propel Nigeria to greatness. It is Boko 
Haram s belief that the Nigerian educated elite are to be blamed for the 
country's leadership crisis. The way out, they argue, is to establish an 
Islamic caliphate that will be ruled by the true dictates oflslam in order 
to foster justice, equity, prosperity and right living. 
iii. Western education is evil or sin. One of Boko Haram s major antics or 
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rhetoric, from which their name is derived, is the rejection of western 
forms of education. To Boko Haram, Western education corrupts 
morality and distorts the basic tenets of Islam. It condemns Western 
theories of creation as propounded by Charles Darwin, secularism and 
increasing influences of globalization that have promoted obscenity, 
prostitution, consumerism and capitalism, and Western imperialist 
occupation of Iraq, Afghanistan, Palestine, and other forms of 
"aggression on Arab or Islamic countries." This "conspiracy theory" 
rejects anything Western, which is conceived as evil and un-Islamic, 
and which should therefore be opposed and completely eliminated. 
Therefore, Boko Haram rejects Nigeria's secular constitution, which 
they see as Western imposed, and colonialism, the imperialist tool of 
the West. They also reject the Western form of democracy and human 
rights. Boko Haram adherents have alleged injustices in Nigeria 
particularly targeted at the Muslims. They point at social inequities, 
education imbalance between North and south, unemployment, and 
poverty. 
A reflection on some of these grievances raises some posers worthy of 
consideration. Since Sharia was reintroduced in some parts of northern 
Nigeria, has it not failed or lost steam despite the zeal and similar rhetoric that 
had characterised its reintroduction in the first place? Did Christians not warn 
and foresee the political rather than the religious undercurrents of sharia which 
was doomed to fail? Did Christians not warn that sharia was a smokescreen of a 
bigger grand design to Islamize Nigeria which the Boko Haram insurgents are 
pushing for and have held on to? Are Christians and other Nigerians not 
victims of Nigeria's leadership crisis or unemployment, poverty and injustices 
in the land? 
Answers to these and other pertinent questions will help to situate Boko 
Haram properly with regard to their intentions, and the place of Christians, 
vis-a-vis the plan to completely Islamize them in Nigeria. 
In reflecting on Boko Haram s rhetoric, it is indeed instructive to note the 
sheer hypocrisy and crass display of ignorance of Islamic history and 
antecedents that marked the contributions oflslam to world civilization and in 
some cases, influenced Western civilization in one form or the other. For 
instance, Sani Abubakar Lugga has rightly stated that: 
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stress the value of knowledge. During this period, the Muslim world 
became the unrivalled intellectual centre of science, philosophy, medicine 
and education, as the Abbasids championed the cause of knowledge and 
established the equivalent of today's university called, Baitul Hikmah 
(house of wisdom) in Baghdad, where both Muslim and non-Muslim 
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scholars gathered and translated all the world's knowledge into the Arabic 
language15 
Lugga shows how the Muslim world "improved on the knowledge gained 
from the ancient Roman, Chinese, Indian, Persian, Egyptian, North African, 
Greek and Byzantine civilizations." 16 
It is also true that Muslim scientists made significant advances in 
mathematics and astronomy. In what he calls, "the pinnacle of Islamic 
civilization," Lugga provides Western misrepresentation of facts to refute 
western claim of landmark achievements in history which go back to Islamic 
civilization. For example: 
i. The Western claim: The first mention of man in flight was Roger 
Bacon who drew a flying apparatus around 1250 A.D. 
The Fact: Abbas Ibn Firnas of Islamic Spain (Andalusia) invented, 
constructed and tested a flying machine around 800 A.D. 
ii. The Western claim: Gunpowder was developed in the western world 
as a result of Roger Bacon's works in 1242. 
The Fact: Researchers and historians such as Reinuad and Fave had 
shown that gunpowder was formulated initially by Muslim Chemists. 
iii. The Western claim: That Robert Boyle in the 17th century, originated 
the science of chemistry. 
The Fact: A variety of Muslim chemists, including Ar-Razi, al J abr ( the 
founder of Algebra), Al-Biruni and al-Kindi, performed experiments 
in chemistry some 700 years before Boyle. 17 
Islamic civilization contributed immensely to the development and growth 
of other forms of knowledge in medicine, astronomy, engineering, geography, 
philosophy, and mathematics, among others. 18 Ironically, today, most 
authoritative scholarly works on the history of the Arabs and Islam are by 
Western scholars who the Boko Haram adherents detest with much vehemence. 
Christians have experienced persecution since the beginning of Christianity. 
Christians were subjected to all forms of trials and persecution from the brutal 
Roman emperors such as Nero, Claudius, Domitian, Diocletian, and Hadrian. 
15 Sani Abubakar Lugga, This is Islam: The True Perspective of Islam Against the jaundiced 
Image it is Being Given Today, Lugga Press Ltd, Katsina, 2014, p.19. 
16 Ibid., p.19. 
17 Ibid., p.22. 
18 Ibid., p.23-24. 
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E. M. B Green has shown that Christians inherited martyrdom from the Jewish 
heritage which dominated its outlook in the Seleucid struggle of the inter-
testamental years. 4 Maccabees 17:8 refers to this: "But I can demonstrate it 
best from the noble bravery of those who died for the sake of virtue, the Eleazar 
and the seven brothers and their mother." 19 
Examples of early Christian persecution could be drawn from the Edict of 
Diocletian which finds parallels in the Nigerian context today. In 303 A.O. 
Diocletian issued an edict which resulted in the destruction of Christian 
scriptures and places of worship, prohibited Christians from assembling for 
worship, led to the arrest of Christian clergy, demanded homage and sacrifices 
to Roman gods and goddesses, and sentences of torture and death passed on 
Christians who refused to renounce the Christian faith. The resolve of Boko 
Haram to stamp out Christianity in Nigeria, and which has made Christians 
the prime target of their attacks, is replica of early Christian persecution under 
Diocletian and other emperors. 
Today, we are experiencing what can be called the "globalization of terror," 
which has heightened since the 9/11 events in the United States of America. 
The activities of terrorists around the world, including Muslim countries, 
depict the level of manipulation of religion garbed in political Islamism rather 
than Islamic resurgence in its pure form. For some observers, it is a case of 
"dash of civilizations" gone too far. 
Incessant ethno-religious crises in Jos show how Christians have suffered or 
been targeted in one form or the other, something that has been closely 
replicated in Boko Haram s activities. For example, in the Yelwa-Shendam crises 
of 2003, terrorist-like and guerrilla attacks targeted and killed Christian 
worshipers in the early morning. Similarly, the bombing of the Jos ultra-
modern market in 2004 could be seen as the precursor of Boko Haram activities 
on Christian businesses and trade. There have been sporadic attacks and 
killings in some Plateau villages such as Riyom, Rim, Barkin Ladi, Kwall, 
Maza, and Dogo Na Hauwa among other villages. Such attacks and killings 
have also occurred in some parts of southern Kaduna with a predominantly 
Christian population. That unmasked "gunmen" and "herdsmen" raid villages 
to kill and raze houses is an indication of Nigeria's security hypocrisy and 
inability to track down perpetrators. 
N. R. Needham has indicated that "the Islamic faith, from its origin to the 
present day, has almost always posed the greatest political and military threat, 
and the most awe-inspiring missionary challenge, to the followers of Jesus 
Christ." 20 Needham however, noted that Prophet Muhammad recognised non-
19 E.M.B Green, "Persecution," I.H. Marshall, and others eds, New Bible Dictionary, 
3rd Edition, IVP, Leicester, London, 2007, p.902. 
20 N.R. Needham, 2000 Years of Christ's Power: Part Two: The Middle Ages, Grace 
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Muslims amidst them as "people of the Book," where there was some level of 
religious tolerance. 21 Needham further shows how Christians flourished under 
Muslim rule in Persia, "where Muslim rulers employed Nestorian Christian 
scholars to translate the great works of Greek philosophy into Arabic, thus 
channelling the wisdom of ancient Greece into the new world oflslam." 22 
Others were a Nestorian Christian, Hussein Ibn Ishaq, the first principal of 
Baghdad University (750), Timothy 1 (728-823) who translated Aristotle into 
Arabic and wrote the classic works of Christian apologetics, Dialogue with al 
Mahdi, which was directed to Muslims, and John of Damascus (675-749) who 
was the Prime Minister of the Caliph Abdul-Malek in Damascus. 23 In fact, 
most tolerant and fruitful Christian-Muslim relations were those of Muslim 
Spain (the emirate of Cordova). Within this period, "Islamic Spain had its 
share of Christian martyrs, but generally speaking, the Muslim rulers left the 
Spanish church alone as long as it made no attempts to criticise Islam or 
convert Muslims." 24 
This point is buttressed further by Needham who writes that, "Western 
Christian scholars often visited the famous Spanish Muslim universities to 
learn philosophy, mathematics, astronomy, and medicine. 25 
These illustrations help to provide hints which help us to understand the 
level of Boko Haram s lack of knowledge of Islamic history, and their 
manipulation or distortion of Islamic history and the level of indoctrination 
and brainwashing which they use as tools to misinform and lead many of their 
followers astray. But as Jesus says, "you shall know the truth and the truth shall 
set you free" Qn. 8:32). In the case ofNigeria, only the truth of God's word can 
save adherents of Boko Haram from ignorance and error. 
It has been noted by Dan Wooding that "more Christians have died for their 
faith in this current century than all other centuries of church history 
combined." 26 Wooding notes that "during this century, we have 
documentedcases in excess of 26 million martyrs. From AD 33 to 1900 we 
h'.:lvP rlnr11n,Pnt-prl 1 /, m:11:on martyrs ::27 ..,. . _,.'"" '-1,V,..,,W.&,U,,..,,.I.&"'""'-" .l. ""X 1111111 • 
Today there is a global onslaught on Christians and Western interests arising 
from post-cold war new ideological wars heightened by the rise of political 
Publications Trust, London, 2000, p.16. 
21 N .R. Needham, 2000 Years of Christ's Power, p.27. 
22 Ibid., p.28. 
23 Ibid., p.29. 
24 Ibid., p.30. 
25 Ibid., p.31. 
26 Dan Wooding, "Modern Persecution," http:/ /wwww.christianity.com/ church/ 
church-history!timeline/1901-20. p.l. Dateretrieved,August3, 2015. 
27 Dan Wooding, "Modern Persecution," p.2. 
I 39 
Renewal 31 I (2016) 
Islamism, US occupation of some Muslim nations such as Iraq and 
Afghanistan, post-Gulf war reaction, continuous Israeli-Palestinian dashes, 
post-9/11 US attacks in the Middle East and effects of globalisation. In this 
century, cases of Christian persecution have continued in several countries 
with more resolve, vehemence and persistence. Boko Haram has contributed to 
Christian persecution in Nigeria and created Christian martyrs. 
Effects of Boko Haram 's activities on Christians in Nigeria 
To say that Boko Haram has affected all Nigerians in one form of another is not 
an exaggeration. Their activities have left behind terror, fear, anger, deaths and 
traumatic experiences. Wherever Boko Haram has struck, they have killed 
many innocent Nigerians, whether Christians or Muslims, and destroyed 
property and economic investments such as markets and storehouses. They 
have also attacked and robbed banks, and raided households. From the antics 
and activities of the Boko Haram insurgents, it can be asserted that Christians 
have suffered most from their horrendous attacks. This paper has given the 
examples of a few churches that have been bombed or destroyed to illustrate the 
foregoing assertion. 
On Christmas Day, 2011 Boko Haram bombed St. Theresa's Catholic 
Church in Madalla, a satellite town of Abuja and left more than fifty (50) 
people dead. 28 Allen notes that "both the body count and the symbolism of 
striking on Christmas Day galvanised attention around the world to the threat 
posed by Boko Haram, including its specific menace to Christians." 29 The 
Simon Wiesenthal Centre put it this way: "Picking Christmas Day to murder 
women and children on the steps of their church was calculated to intimidate 
all other Nigerian Christians." 30 This strategy was repeated on the eve of 
Christmas inJos in 2010. 
Other churches that have been bombed by Boko Haram include All 
Christians Fellowship Centre in Suleja in 2011; Mountain of Fire and Miracles 
Church in Jos; St. Finbars' Catholic Church in Jos; COCIN Headquarters 
Church, Jos; attempted detonation of an IED at ECWA Church, Tudun Wada, 
Jos in 2015; Christian students attending Sunday service at Bayero University, 
Kano, where at least 21 people were killed and 20 injured. 31 
Other attacks include killing of Christian worshippers at Deeper Life Bible 
Church, Okene, where more than twenty Christians were killed. The following 
churches in Kaduna and Zaria have been bombed: St. Rita's Catholic Church, 
Malali; St. George's Catholic Church, Wusasa, Zaria; St. Andrew's Protestant 
28 John L. Allen Jr., The Global War on Christians, p.56. 
29 Ibid., p.57. 
30 Ibid., 
31 Ibid., pp. 58-59, TheNew,August, 2011, p.20. 
4o I 
A CHRISTIAN RESPONSE TO BOKO HARAM INSURGENCY IN NIGERIA 
Church, Jaji Military Cantonment. 32 
The city ofJos suffered a number of bombings in 2010, 2011, 2012, and 
2015. Many Christians in the northeast have either lost their lives due to Boko 
Haram s activities, or have abandoned their homes and found safe havens in 
places such as Jos, Kaduna, Abuja, Nasarawa, and some other cities in Nigeria. 
Most Churches in Yohe state have been destroyed, just as it is the case of some 
villages in Borno and Adamawa states. At the exit of President Goodluck 
Jonathan's government in May 2015, towns such as Mubi, Michika, Izge Kana 
(Borno State), Garkida, Lassa and others were overran by Boko Haram and 
churches and institutions destroyed. 33 Lamenting this, Dr. Samuel Dali, 
President of the Church of the Brethren in Nigeria ( also known as EYN), stated 
that "a total of 1,431 EYN worship centres have so far been destroyed. 8,038 of 
our members have been killed, 700,000 have been displaced and the where 
about of some of them is not known." 34 Dali went further to indicate how the 
EYN had lost some educational institutions in the northeast such as EYN 
Comprehensive Secondary School, Kulp Bible College, John Gali District 
Bible School, Minchika, Lagge District Bible School, Chibok District Bible 
School, Madu Marama District Bible School, and Mauson Technical School at 
Garkida. 35 
It can therefore be seen that Boko Haram has inflicted severe damage on 
Christians in Nigeria. For Obed Minchakpu, "the sad thing is that in all these 
bombings, Christians have been at the receiving end." 36 One of the heinous 
activities of Boko Haram which received world condemnation was the 
abduction of 276 schoolgirls from their hostel at Chibok in Borno state. 
Statistics show that more than half of these students were Christians which 
confirms Christian perception that the abduction was actually targeted at 
them. There are fears and allegation of their forced conversion, forced 
marriage, and training as suicide bombers. 
Christian Responses to Boko Haram 
Since the emergence of Boko Haram s heinous activities in Nigeria, particularly 
the targeting of Christians for attack, and their resolve to enforce Sharia law 
and to establish an Islamic caliphate, Christians have confirmed their 
perception and fears of a grand design against them. For most Christians, their 
32 Obed Minchakpu, "Boko Haram Bombings and the National Question," Today's 
Challenge, Vol. 11, No. 1, July, 2014, p.6. 
33 Today's Challenge, January 2015, p.8. 
34 Verbatim, May 26, 2014, pp.26-27. 
35 Today's Challenge,January2015, p.9. 
36 Obed Minchakpu, "Boko Haram Bombings and the National Question," Today's 
Challenge, Vol. 11, No. 1, july, 2014, p.6. 
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experiences since the beginning of Boko Haram s reign of terror has been that of 
persecution and intense difficulties. But as has been noted earlier, Christians 
need to respond to Boko Haram from a biblical and theological viewpoint 
informed by references to Christian persecution and trials in church history. 
John L. Allen Jr. in his book, The Global 1-\Jar on Christians, lists ten factors 
responsible for the present global onslaught against Christians: 
42 I 
i. Christianity is the largest religion in the world, with 2.2 billion 
adherents, so its raw numbers on any index are likely to be larger than 
everyone else's. 
ii. Christianity is experiencing phenomenal growth around the world, 
especially its evangelical and Pentecostal forms, and much of that 
growth is coming in dangerous neighbourhoods such as parts of the 
Asian subcontinent, sub-Saharan Africa, and even regions of the 
Middle East. In some places, this growth threatens the traditionally 
dominant position of other religious groups or the state .. 
iii. Aside from Islam, most non-Christian religions are not experiencing 
the same missionary success or don't have the same missionary 
ambitions. As a result, they don't tend to attract the same attention and 
resentment. This may actually be the reverse in the case of Nigeria as 
Christian-Muslim clashes have resulted in some instances due to the 
competitive evangelizing efforts of contesting for converts. In fact 
Muslims and Boko Haram adherents are opposed to perceived 
Christian inroads of Muslim dominated areas particularly in Northern 
Nigeria. 
iv. Some countries with a colonial past are now looking to regain their 
identity by recovering their pre-colonial, and hence pre-Christian, 
religious traditions. In so doing, these nations often rely upon legal 
means to suppress "foreign" religions, especially those identified with 
Western colonialism. This is relevant and applies to the Nigerian 
context where Muslims have consistently perceived Christianity and 
Western colonial values and its symbols as having been imposed upon 
them. 
v. Many countries are witnessing an increasingly strong connection 
between nationalism and religion, with Christianity, perceived as a 
threat to national identity. India and the rise of Hindu nationalism is a 
classic example. 
vi. Christians in some places have become outspoken advocates for 
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human rights and democracy, which means they're seen as threats to 
authoritarian regimes especially since Christians often can plug into 
international networks of support that most other religious groups 
don't have. 
vii. Christians in other places challenge well established connections 
between religion and industry, or even between religion and crime. 
Reference is made to Latin America of drug barons and mafia bosses. 
viii.In some cases, the basic peacefulness of Christian churches - the fact 
that most forms of Christianity explicitly reject violence committed in 
the name of religion may actually invite persecution, because the 
perpetrators do not have to worry about retribution. This reasoning 
applies to the Nigerian case as most non-Christians, particularly 
Muslims in Nigeria argue that Christianity through its holy scriptures, 
enjoins one "to turn the other cheek" which Jesus gave as their own 
interpretation or understanding of Matthew 5:39. But some Christians 
understand this passage as it relates to Nigeria quite differently today as 
they argue that Christians have been "slapped" more than once and 
have no third cheek to turn. While there have been reprisal reactions 
and killings by Christians in Jos and Kaduna, a Christian radical group 
known as Akhwat Akwop in Southern Kaduna State had emerged to 
counter Boko Haram activities.37 The gradual feeling of the need for 
reprisals by Christians is gaining currency particularly among the 
Christian youth which need to be stemmed before it snowballs into 
another major monster. Such development is dangerous to the stability 
of Nigeria and antithetical to what Jesus taught. Militant youth gang 
groups in Jos, Kaduna, Kano and areas where Boko Haram and ethno-
religious conflicts are recurrent experiences. This seems to be the 
direction of radical Christians particularly the youth in Nigeria today. 
ix. But it is to be noted that Christian attempt to use the sword left an 
inglorious legacy in Christian history through the crusades which has 
remained its dark side till date. This salient truth also applied to the call 
for response by some Christians in the face of wanton killings, attacks, 
and destruction of their property as we had indicated earlier. 
x. Christians at the local level are often identified with the West, even 
though that's almost always inaccurate. This observation by Allen is 
shared by some non-Muslins who hold that Nigeria inherited its 
37 Parliament, Vol. 5, No. 20, 15th September, 2011, p.12. 
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system of government from the British colonial administration, which 
was not only western, but deeply influenced by Christian values. This 
partly explains one of the bases of Boko Haram s struggle and protest. 
xi. The international dimension of Christianity is seen as a danger in 
totalitarian states where allegiance to the nation is the highest value.38 
Allen concluded this section by listing Nigeria among the "most 
hazardous nations on earth," based on Open Doors World Watch List 
in January 2013. 39 
It is instructive to note that there seems to be a global dimension to attacks on 
Christians today, which buttresses John L. Allen's thesis. For example, on 
February 15, 2015, ISIS beheaded 21 Coptic Christians on the Libyan beach, 
which provoked Egyptian anger, violence and demonstrations. Similarly, on 
April 2, 2015, Al Shabaab killed 147 Christian students at a Kenyan university. 
All these in unprovoked circumstances. A parallel could be drawn with the 
Boko Haram abduction of more than 200 school girls at Chibok, majority of 
whom are Christians. 40 
Some Nigerian educational institutions have witnessed cases where 
Christian students have died as a result of targeted persecution or arising from 
alleged "minor disagreements" or supposed "blasphemy" by Christian 
students. 41 The claim by Muslims who employ blasphemy charges in order to 
incriminate Christians in the persecution nets has become more common in 
Nigeria. When blasphemy claims are made without theological basis by 
competent religious authorities and leaders, it gives room for abuse and 
violation of people's rights to fair hearing and right to life as has been witnessed 
in Nigeria. 
The Bible provides several hints that can help us in responding to Christian 
persecution today, and which provides insight to Nigerian Christians in 
dealing with Boko Haram. Jesus spoke about persecution to his disciples before 
the week of his passion. In John 15:20b, Jesus said, "If they persecuted me, they 
will persecute you also." Also, in Matthew 10:22: ''All men will hate you 
because of me, but he who stands firm to the end will be saved." And in John 
16:2: "They will put you out of the synagogue, in fact, a time is coming when 
anyone who kills you will think he is offering a service to God." It could be said 
38 John L. Allen Jr., The Global ~r on Christians: Dispatches From the Frontlines of Anti-
Christian Persecution, Image, New York, 2013, pp. 38-40. 
39 Ibid., p. 4. 
40 Danjuma Auta and Ralph Madugu, "School Girls Abduction: Conspiracy Against 
Christians," Todays Challenge, Vol. 10, No. I.2014, p.12-14. 
41 VShehuSani, TheKillingFields,pp.67,95,96,97,99, 135, 169-170, 171,172. 
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that Jesus' words have not only been fulfilled, as Christians have not only been 
chased out of their synagogues, (in our own case, churches) but churches have 
been burnt, and Christians killed by the Boko Haram Islamic insurgents and 
other similar persecutors of Christians who believe that they are on God's 
assignment and they await eternal reward in the hereafter. Paul re-emphasises 
Jesus' words in 2 Timothy 3: 12: "In fact, everyone who wants to live a godly life 
in Christ Jesus will be persecuted." 
But the Bible also provides ways for Christians to cope with persecution. In 
Romans 12:14, Paul enjoins that Christians "bless those who persecute you, 
bless do not curse." He writes in 1 Corinthians 4: 12, "When we are cursed, we 
bless, when we are persecuted, we endure it." James 1 :2 says, "Consider it joy, 
my brothers, whenever you face trials of many kinds." And 1 Peter 4: 16: 
"However, if you suffer as a Christian, do not be ashamed, but praise God that 
you bear that name." The apostle Peter adds, "If this is so, then the Lord knows 
how to rescue godly men from trials and to hold the unrighteous for the day of 
their punishment" (2 Peter 2:9). 
It is clear from the scriptures cited above that the Bible expects Christians to 
face persecution and trials, bless those who persecute them, and endure 
persecution, as God will punish the persecutors. In fact, Christians are 
expected to respond in certain ways to their enemies and those who want to 
exterminate them. They are contained in biblical exhortations on forgiveness, 
peace and reconciliation. Isaiah 32: 17-18 says, "The fruit of righteousness will 
be peace, the effect of righteousness and confidence forever. My people will live 
in peaceful dwelling places, in secure homes, undisturbed places of rest." Isaiah 
saw the Messiah (fulfllled in Jesus Christ) as the "prince of peace" (Isaiah 9:6). 
Jesus told his disciples in the Sermon on the Mount, "Blessed are the peace 
makers for they shall see God" (Matthew 5:9). And, Jesus said that what he was 
leavingwith the disciples was peace Qohn 14:27). 
The apostle Paul also enjoined Christians to "live in peace with everyone" 
(Romans 12:18), and described the gospel as the gospel of peace (Romans 
10:15, Ephesians 6:15, I Thessalonians 5:23, cf Acts 10:36). James 3:19 says, 
"Peace makers who sow in peace raise a harvest of righteousness." Paul advises 
Christians that "if it is possible, as far as it depends on you, live at peace with 
everyone. Do not take revenge, my friends but leave room for God's wrath, for 
it is written: 'It is mine to avenge; I will repay' says the Lord." This verse is 
especially relevant and timely for Christians in Nigeria who are continuously 
faced with incessant ethno-religious crises and Boko Haram attacks. 
On forgiveness, both the Old and New Testaments provide bases for 
forgiveness. Jesus' life was the prime example of forgiveness and he 
commanded that Christians should go the extra-mile by not only loving their 
enemies, but praying for them (Matthew 5:44). Jesus said that Christians 
should forgive "seventy seven times" (Matthew 8:21). In other words, 
forgiveness should have no limits. 
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Christians need to forgive perpetrators of Boko Haram insurgents in Nigeria 
just as some world figures and heroes have left indelible marks in history today 
because of their show of forgiveness. They include Nelson Mandela and Kim 
Phuc, a Vietnamese war survivor. 
Elsewhere, I have argued that, "nations that have experienced conflicts and 
wars, particularly in Africa such as Liberia, Sierra Leone, Cote D'Ivoire and 
Rwanda, have been brought together again to work for peace and development 
by achieving forgiveness and reconciliation." 42 Survivors of the Rwandan 
genocide have had to embrace forgiveness and reconciliation in the effort to 
rebuild their nation. Eric Irivuzumugabe, writing on the Rwandan experience, 
k d "F · h · d ' k "43 remar e , org1ve even w en it oesn t ma e sense. 
Forgiveness leads to reconciliation. Christians in Nigeria must be guided by 
the biblical injunction on forgiveness and reconciliation in their response to 
Boko Haram insurgents. This is one of the seemingly difficult biblical teachings 
to apply in conflict stricken societies. Jesus enjoined Christians to reconcile 
with their adversaries (Matthew 5:25). Paul saw Christians as commissioned 
with a message of reconciliation (2 Corinthians 5: 18-19). As shown earlier, 
some African nations that have experienced conflicts have embraced the path 
of reconciliation to great benefit. Only reconciliation can heal the wounds of 
hatred, anger and vengefulness that have characterised some Christian 
responses to ethno-religious crises and Boko Haram insurgency in Nigeria. 
Some demonstrations arising from bombings of Christian targets have easily 
been suppressed and there is no recourse to the law courts to adjudicate in such 
matters. In fact, since the introduction of Sharia in Nigeria from 1999, 
Nigerian law and its constitutional provisions of "freedom of worship" and the 
"secularity clause" have not been invoked in court. This, I see as the Christian 
failure to muster courage to confront what most Nigerians see as "sensitive," 
"controversial" and "no go areas," which smacks of hypocrisy from us all. 
It is to be noted however that Christians have not collaborated enough with 
other national and international platforms to call for cessation of Boko Haram 
activities in Nigeria. Women have organised demonstrations to call for peace 
and halt the killings in Jos and its environs such as Dogo Na Hauwa, Kwall, 
Maza, and other places. The Bring Back Our Girls Campaign (BBOGC) group 
which has called for the rescue of the Chibok girls abducted by Boko Haram 
does not seem to receive broader support from the Christian population in 
Nigeria. A massive well mobilized Christian youth and women campaign 
42 Gwamna Dogara Je'adayibe, "Christian-Muslim Relations and Peaceful Co-
existence in Nigeria: A Biblical and Qur' anic Perspective," A Paper Presented at the 
NABIS Conference held in Port-Harcourt, 7th-12th July, 2015, p.20. 
43 Eric Irivuzumugabe, My Father, Maker ofTrees: How I Survived the Rwanda Genocide, 
Baker Books, Grand Rapids, Michigan, 2009, p.164. 
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would have added tremendous steam to the BBOGC. Christians have also 
failed to collaborate with other non-Christians, especially Muslims who have 
condemned Boko Haram s activities and are committed to peace and harmony 
in Nigeria; some of these Muslims have in the process become targets of the 
Boko Haram insurgents. 
Christians need to join hands with others in advocacy to condemn Boko 
Haram and engage in relief efforts, just as the Catholic Diocese of Jos, Anglican 
Communion, and some few others have done. Christians need to be 
commended in the way they have reacted to the Boko Haram insurgency. They 
have reacted calmly and waited for government's intervention to stop the 
menace. There has also been outright condemnation of Boko Haram activities 
through channels such as the Christian Association of Nigeria (CAN); 
individual churches and denominations have equally issued statements 
condemning Boko Haram s activities. 
It is to be noted that women have suffered the most from the murderous 
activities of Boko Haram. Women have become widows and their children 
reduced to orphans. Many women have been abducted, raped, and forced into 
marriage. President of EYN, Dr. Samuel Dali, recalls how on escape from one 
Boko Haram invasion, survivors had to trek long distances in the nights and 
some pregnant women had to give birth in the bush without any assistance.44 
Their children have experienced hunger, malnutrition, disease and exposure to 
all kinds of hazards. Most of these women have experienced psychological 
trauma and torture. Some have been exposed to health hazards as some fleeing 
from Boko Haram were bitten by snakes, resulting in their deaths. 45 
Conclusion 
The current experience with Boko Haram insurgency in Nigeria calls for 
Christian involvement in purposeful politics, which Yusuf Obaje calls "politics 
of redemption." This involves using biblical principles which promote 
development, justice and transformation. It also involves politics that is godly 
and Christ-centred. Responsible Christian participation in politics will help to 
influence decisions that affect Nigerian citizens, particularly Christians, as they 
will also help to legislate laws that are not inimical to their own interests. Such 
Christian involvement will help to address persistent leadership crisis in 
Nigeria and other forms of leadership failures which the Boko Haram have 
exploited to perpetrate evil. 
The church needs to speak with a united voice on Boko Haram using all its 
organs such as CAN, PFN and other platforms to concertedly call for 
44 "EYN Church has been completely uprooted from the North-East - President, 
Todays Challenge, January, 2015, p.19. 
45 Todays Challenge, March-April, 2015, pp.7-10. 
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immediate action on Christian persecution in Nigeria. More importantly, 
Christians need to exhibit love, forgiveness and reconciliation just as the Bible 
teaches, even as we pray for the complete eradication of Boko Haram in our 
time. 
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Abstract 
The continent of Africa has an enduring Christian legacy; both in what has 
been penned in the annals of history, and in the future that has yet to be 
written. Writing as an observer from the West, it is my hope that the Church in 
Africa can build on recent progress and overcome the errors of history to build a 
strong church on the foundation of the historic biblical faith she helped foster 
in the early centuries of Christianity. The African Church can grow stronger 
through the establishment oflocal congregations founded on shared leadership 
(more than one man leading the church), the equality of every believer 
functioning as spiritual-siblings, and a plurality of elders-which is the 
tradition given to us in the Scripture. Embracing a shared leadership structures 
using multiple elders in local churches can help the African Church reach two 
important goals. First, embracing biblical shared leadership will help each 
congregation overcome the abuse of power reflected in the "Pastor as CEO" 
model, where the church is run more like a business, and replace it with a 
biblical model of family-leadership. Second, building local churches on a 
family-model of shared leadership will position the African Church as a world 
influencer. 
KEY WORDS: Leadership, African Christianity, eldership, Western 
Christianity, Ministry teams 
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Introduction 
The Christian church in the West has, in the past century, shifted her 
leadership structures to reflect the typical business model of for-profit 
corporations. This model elevates the senior pastor to the role of Chief 
Executive Officer (CEO) who rules over the church as the sole-authority above 
all others. 1 Joe Hellerman gives examples in his book, Embracing Shared 
Ministry, of a pervasive "corporate mentality that views the senior pastor as a 
CEO and his associate staff as employees."2 In contrast to the pastor as CEO, 
the New Testament church was built on the idea of multiple leaders (elders) 
overseeing the church and sharing in all of the decisions and responsibility for 
leadership. These Elders who share leadership function more like the older "big 
brothers" of the church-lovingly guiding God's family into holiness and 
fulfilling the Gospel mission. 3 In the following pages, I hope to show how a 
return to the New Testament focus on the local church as a family can help 
revitalize the church in the West and inspire the church in Africa. 
The Continent of Africa has an enduring Christian legacy-both in what 
has been penned in the annals of history and in the future that has yet to be 
written. The New Testament verse from Acts 6:9 offers an account from the 
early days of Christianity where the people of Africa played an important role 
in shaping the Faith. By the middle of the first century, Christianity began to 
see converts in Egypt and the surrounding nations, symbolized in part by the 
conversion account of the Ethiopian eunuch (Acts 8:26-40). 4 African 
influence grew over the decades as their theological insight helped shape the 
nascent church: "African theologians in the first four centuries of Christianity 
made a vital contribution to the development of theology in the universal 
church. Those early African theologians include Origen, Athanasius, 
Tertullian, and Augustine." 5 
As the centuries passed, the influence of African Christianity waned, but 
returned in the 19th century. Between the 1870s and 1900, European 
colonization expanded such that by" 1900 much of Africa had been colonized 
by seven European powers-Britain, France, Germany, Belgium, Spain, 
1 Os Guinness, Dining with the Devil: The Megachurch Movement Flirts with Modernity 
(Grand Rapids: Baker Book House, 1993), 52-53. 
2 Joseph H. Hellerman, Embracing Shared Ministry: Power & Authority In The Early 
Church And Why ft Matters Today (Grand Rapids, MI: Kregel Publications, 2013), 8. 
3 A strong case for the New Testament church as God's Family in these two works by 
Joseph Hellerman, When the Church Was a Family (B&H Publishing, 2009). and his 
follow-up work, The Ancient Church As Family (Fortress Fortress, 2001). 
4 William L. Petersen, "Christianity: North African Christianity," ed. David Noel 
Freedman, The Anchor Yale Bible Dictionary (New York: Doubleday, 1992), 966. 
5 ByangH. Kato, "Theological Issues in Africa," BibliothecaSacra 133 (1976): 146. 
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Portugal, and ltaly."6 Through colonization, Christianity came back to Africa, 
but "the structure by and large was patterned after the mother or the sending 
country." 7 In the past century, much progress has been made toward a self-
sustaining Christianity in Africa. The African continent has seen tremendous 
growth in the Christian population and in the manifold movements of Faith. 
With numerical growth has come an increase in Africans themselves assuming 
leadership, and a search for a clear ecclesiastical and theological identity. 8 In this 
search for a biblical self-identity, Africa has also been flooded by false teachers 
that leveraged traditional African values to form a syncretized brand of 
Christianity. 9 In the case of Pentecostalism, Africa's church growth has 
produced congregations that serve under the leadership of one "big man," who 
is able to exploit the congregation for his own gain. 10 More research is needed to 
determine how much of the "Big-Man" leadership is attributable to the 
Pentecostal theology, the influence of the Western style business models, and 
how much of it has derived from indigenous tribal values. Regardless of the 
exact source, the result is that in many regions of Africa there has been an 
emphasis on the one man as sole leader over the church. 
Writing as an observer from the West, it is my hope that the church in Africa 
can learn from the West's experience, resist the influence of any leadership 
model which elevates the senior pastor to the rank of sole authority, and build a 
strong church on the foundation of the historic biblical faith they helped foster 
in the early days of Christianity. In the pages to come, this paper explores the 
topic of elder-led churches and how implementing the values of shared 
leadership among the elders, as opposed to the one-man leadership model, can 
help establish an independent and biblical self-governing, self-supporting, self-
propagating, and self-identifying church,11 while fostering a brotherhood of 
faith among African nations and with the church worldwide. 
6 Ehiedu E. G. lweriebor, "The Colonization of Africa." African Age: The Schomburg 
Center for Research in Black Culture, The New York Public Library and the Andrew W. 
Mellon Foundation, accessed June. 2, 2016, http://exhibitions.nypl.org/africanaage/ 
essay-colonization-of-africa.html. 
7 Tokunboh Adeyemo, "The African Church and Selfhood," Evangelical Review of 
Theology 5, no. 2 (1981) 218. 
8 Kato, "Theological Issues in Africa'', 144. 
9 ""Anatomy of an Explosion: How Africans Made The Gospel Their Own," Christian 
History Magazine, no. 79 (2003), Logos Bible Software. 
10 John F. McCauley, "Pentecostalism as an Informal Political Institution: 
Experimental Evidence from Ghana," Politics and Religion 7, no. 4 (December 2014): 
762, accessed June 23, 2016, doi:10.1017/Sl 755048314000480. 
11 N goni Sengwe, "Identity Crisis in the African Church," Evangelical Review of 
Theology 7, no. 2 (1983): 241. 
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The Cult of "Power-Leadership" 
Sadly, when it comes to the role of pastor, the church in the West has provided a 
very poor example for the church in Africa. The Western church has made too 
many decisions based on culture and not enough from the scriptures. We have 
borrowed form the world of business a system that treats the pastor as CEO of 
an organization and then forced that system back onto the scriptures. 12 Until 
this problem of power-leadership is corrected, we will continue to fight against 
false teachers who abuse their place of authority and hinder the bond of 
brotherhood in the Church. Looking at the problem of power leadership in 
Africa, Ayodeji Abodunde, the author of A Heritage of Faith: A History of 
Christianity in Nigeria, has observed: 
There is a worrisome trend in churches across the country: many 
leaders/pastors are perceived as infallible; their words, actions and 
instructions are considered to be sacrosanct .... It continues to be an 
unfortunate reality of history that God gives us leaders, but then we turn 
around and make them our gods. No leader, his stature notwithstanding, 
should be followed beyond God's word. The statement is true: the best of 
men are men at the very best. We have an epidemic of strange doctrines in 
Nigeria today and this has been sustained because of the myth of the 
infallible leader. 13 
Abodunde is not alone in this observation. McCauley has observed this 
problem in his own research on the politics and leadership of Africa. 
Since Marshall Sahlins' seminal typology of local leadership in Melanesia, 
the concept of the 'Big-Man' has featured prominently in descriptions of 
politics in the developing world. This is particularly true of scholarship on 
sub-Saharan Africa, where the combination of pre-colonial norms, post-
colonial institutions, and weak states created opportunities for personal 
rulers to gain and maintain power by virtue of informal relationships with 
local masses. The typical underpinning of big-man rule in Africa has been 
the kinship ties that bind leaders to their followers and serve as a heuristic 
cue for both sides in the intricate exchange of resources for loyalty. 16 
12 Maxie D. Dunnam, Gordon MacDonald and Donald W. McCullough, Mastering 
Personaf Growth(Sisters, OR: Multnomah, 1992), 174. 
13 Ayodeji Abodunde, "Seven Myths that Endanger the Future of Christianity in 
Nigeria (I)," On Faith, Culture, and Leadership in Africa, August 1, 2010, accessed 
June. 1, 2016, http:/ /www.dejiabodunde.com/ seven-myths-that-endanger-the-
future-of-christianity-in-nigeria-i-2/ 
14 John F. McCauley. ''Africa's New Big-Man Rule? Pentecostalism And Patronage in 
Ghana," African Affairs 112, no. 446, pp. 1-2, December 6, 2012, doi:10.1093/afraf/ 
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This problem McCauley describes plays on the worst traits of culture and 
humanity, but it is certainly not unique to Africa. What Abodunde calls "the 
myth of the infallible leader" and McCauley calls "big-man rule," this article 
refers to as the "Pastor as CEO" model ofleadership which is nowhere found in 
the New Testament church. Based on observation over the past three decades, 
the following lists a few of the drawbacks I have found in churches that use this 
structure of power-leadership: 
• The structure looks less like a family and more like a company and 
therefore tends to put the interests of the institution above the interests of 
the individual. 
• The Pastor-as-CEO model tends to focus on the man at the top instead of 
the mission for the people. 
• This model puts enormous responsibility on one man (typically called the 
senior pastor but the title is of secondary importance) who more often than 
not gets burned out or burned over. 
• This model can isolate and hurt the senior pastor who does not have the 
proper support or accountability from his peers (i.e. brothers in Christ). 
Leadership in much of the church has become simply a code word for power and 
opportunity for abuse. Even the word "team" has become meaningless in some 
circles. The results, over time, have proven disastrous in the West with some of the 
most prominent leaders abusing their power, seeking personal fame, and abusing 
the people. In one recent high-profile case, the list of charges against one senior 
pastor by the board of elders included the following, 
• Abandonment of genuine biblical community (Titus 1 :8) 
• Refusal of personal accountability (failure to be a fellow elder according to 
1 Peter 5: 1) 
• Lack of self-control (1 Timothy3:2) 
• Manipulation and lying (Titus 1 :8) 
• Domineeringoverthose in his charge (1 Peter 5:3) 
• Misuseofpower/authority(l Peter5:3) 
• A history of building his identity through ministry and media platforms 
(necessity to be "sober-minded" in 1 Timothy 3:2 and avoid selfish gain in 
1 Peter 5:2)15 
ads072. 
15 I am reticent to include the names of the fallen leaders as this tends to derail the 
conversation. Those with a morbid curiosity can search the internet for the bullet items 
listed, but I chose not to include the source to keep the argument from becoming an ad 
hominem. The failure is not alone with the man who succumbed to sin, it is the system 
the church has created that allow pastors to function as Popes. 
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These cases show that regardless of the titles we choose, the structure of the 
church's leadership matters. As Meisinger observes, "When one man arrogates 
to himself sole final authority in a church, he creates a dependent congregation, 
looking to him for all guidance and wisdom. He in practice may become an 
autocrat, a replicate pope." 16 The hope of overcoming this destructive form of 
power-leadership is found in a return to the New Testament form of shared 
leadership. In the scriptures, we find examples of shared leadership in both the 
brotherhood of elders and also in the team ministry of the apostle Paul. 
Paul and the Ministry of Teams 
Although writers often speak of apostle Paul's success in church planting as a 
solo-accomplishment, his success was clearly a team effort (Acts 15: 36-41; Acts 
16: 1-5; Acts 18: 18-19; Acts 19:29; Acts 20:4). Paul continued in the tradition 
of Jesus, exemplified through the other apostles, and used teams in his long-
term strategy for planting churches. Of the seventeen references to Paul's 
ministry in the book of Acts, thirteen contain references to the team members 
who served with him. 17 Paul also demonstrated a consistent respect for the 
existing leadership within each locality of the church. 
Paul began his team ministry in the local church in Antioch at the invitation 
of Barnabas. 18 Eventually he was called by the Holy Spirit away from Antioch to 
take the gospel to the gentile world. Paul's commission was then affirmed 
through the blessing of the church in Antioch, which soon became the center 
for sending church planting teams throughout the gentile world (Acts 13). 
When Paul encountered divisive teachers, he relied upon his unity with the 
church in Jerusalem to validate his divinely ordained mission (Acts 15; 
Galatians 2). While most of the time Paul supported himself by making tents 
(I The. 2:9), he and the other apostles also received financial support from 
established churches (I Cor. 9; 2 Corinthians 8: 1-5). Paul recognized that this 
financial support was a tangible way the churches could participate in the 
team-effort to take the gospel of Jesus to the world (Philippians 4: 14-19). Each 
of these unique instances recorded demonstrate the power of unity in fulfilling 
the mission of the church. 
Bard Pillette, who spent many years as a missionary in central Mexico, has 
done extensive research into teams in the New Testament. He is currently 
involved in an assembly in Medford, Oregon, which has a ministry of 
16 George E. Meisinger, "Elders: How Many?" Chafer Theological Seminary journal l 0, 
no. 1 (2004): 24. 
17 Gene A. Getz, Elders and Leaders: God's Plan for Leading the Church: A Biblical, 
Historical, and Cultural Perspective (Chicago: Moody Publishers, 2003), 222. 
18 Larry Richards, Every Man in the Bible (Nashville, TN: T. Nelson, 1999), 205; see 
Acts 11:22. 
54 I 
THE UNITY OF BROTHERHOOD IN THE AFRICAN CHURCH 
evangelism and Bible teaching to Hispanics. He makes the following 
observation about Paul's approach to team development: 
It is rather surprising that no fellow worker spent more than fifty percent of 
his time physically present with Paul. Teamwork did not always mean being 
together in the same city. It is actually possible that the most trusted fellow 
workers were delegated difficult tasks in other cities and thus spent less time 
with Paul. 19 
Based on his study, Pillette makes several salient observations about the 
amount of time Paul spent with his different ministry partners. Table 1 below 
summarizes the time Paul spent with various key leaders over the total time of 
their association. 
- : i: ;..,; . ,§' ·/_ f~ ' 
, j I~ 
Titus 25 13 50 
Timothy 19 9 50 
Luke 18 6.5 30 
Aristarchus 11-17 6.5 30 
Aiuila and riscilla 17 4 25 
Tychicus 14 4 25 
Trophimus 14 2 15 
Mark 20 2.5 10 
Erastus 16 16 10 
---
Table 1: Paul's Long Term Partnerships in Church Planting 20 
This table shows that Paul's associations were long held, yet he trusted each 
leader to work independently to fulfill their mission. 
A second aspect of Paul's approach to team was how he spread his teams out 
to accomplish the work allowing each the ability to develop their own teams 
and partnerships for effective planting. Pillette summarizes his research as 
follows. 
The average number of partners Paul had at any one time was two, but he 
often had only one co-worker present with him. The curious part in all this 
19 Bard Pillette, "Paul and His Fellow Workers - Chapter 3," Emmaus journal 6, no. 1 
(1997): 120. 
20 Ibid. 121. 
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is that Paul's favorite co-workers, Timothy and Titus, were seldom together 
with Paul as a trio. The three can be put together only a few times for a total 
of a few months. fu a consequence, there was no long-term necessity to 
meld together the various personalities. 21 
Pillette demonstrates his observation in Table 2 below which shows how 
many team members Paul worked with and for how long. 
2 3 months Barnabas, Mark 
1 1 year 2 months Barnabas 
1 7 months Barnabas (Antioch) 
1 1 month Silas 
2 2 months Silas, Timothy 
3 4 months Silas, Timothy, Luke 
2 5 months Silas, Timothy 
2 1 month Aquila, Priscilla 
4 1 year 6 months Silas, Timothy, Aquila, Priscilla 
2 6 months Timothy, Titus(?) (Antioch) 
13 ( off and on) 3 years 6 months (Ephesus) 
10 (off and on) 1 month (Trip to Jerusalem) 
1 2 years (Imprisonment in Rome) 
1 6 months Timothy (Ephesus) 
1 2 years (?) Timothy (Ephesus) 
1 2 years (?) Titus (Spain?) 
5 ( off and on) 4 months Timothy, Tychicus, Artemus, 
Apollos, Zenas, (Asia Minor of 
Greece) 
5 ( off and on) 1 year Titus, Erastus (?), Trophimus (?) 
(Nicopolis) 
5 ( off and on) 6 months (Imprisonment in Rome) 
Table 2: Paul's Ministry Partnerships 22 
The importance of this research shows that teams can be fluid and changing 
2 1 Ibid. 
22 Ibid., 122. 
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when there is a strong trust in each member to function when working on their 
own. Based on Pillette' s study, there are several concrete applications for 
church planters and their core team. 
First, Paul's approach to team development placed little emphasis on titles 
that distinguished him from his co-laborers. Pillette provides an important 
observation regarding Paul's use of teams: 
[Paul] almost never reserved a title for himself alone. There was no attempt 
to distinguish himself from his co-workers as some might today when they 
use qualifying phrases such as "senior" and "assistant" to distinguish 
between pastors. Sometimes it is stated that a certain person is the pastor 
while other leaders in the same church are called elders or deacons. In 
contrast to our modern use of titles, Paul used designations that showed his 
partners were of equal value in the work (I Thess. 2:6; 3:2). Even the 
designation apostle is shared with his workers in the sense that they were all 
messengers. He was uniquely commissioned but did not make that an issue 
by calling himself the senior apostle. 23 
Titles often get in the way of a team's ultimate purpose. Joe Westbury of the 
North American Missions board builds on this very point: 
The First Century church planting movement was carried on the shoulders 
of the laity. There was no such thing as the clergy; believers were called 
equally and gifted accordingly. That's the way it began, and that's the way it 
should continue to be. 
It's time for laypeople to reclaim their rightful role in evangelism and 
church planting. It's time for them to become co-laborers in the field with 
their pastors and missionaries as healthy, reproducing churches are begun. 24 
Effective teams, asserts Westbury, eschew unnecessary distinctions that 
prevent each person from functioning as full co-workers in Christ. From Paul's 
example, church planting teams are built around the power of the so-called 
laity who are called and equipped for the work of the gospel. The synergy of 
roles defined through the use of gifts produces strong momentum for the 
25 team. 
23 Ibid., 124. 
24 Joe Westbury, Who Me? Help Start a Church? An Adult Strategy for Lay Church 
Pltmting: Participant's Handbook, ed. Melissa Williams, Who Me? Help Start a Church? 
(Alpharetta, GA: North American Missions Board, 2001), 6. 
25 Lester J. Hirst, III, "Urban Church Planting Missionary Teams: A Study of Member 
Characteristics and Experiences Related to Teamwork Competencies" (Ed.D., Trinity 
Evangelical Divinity School, 1994), 8. 
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Second, Paul used the power of consensus leadership to develop teams. His 
consensus approach, summarized by Pillette, allowed teams to grow stronger 
by recognizing that each person was responsible for the life and health of the 
church. 
[Paul] used the first person plural to show consensus (1 Thess. 2:18; 3: 1-4). 
There was no distinction between his will ("When I could endure it no 
longer, I also sent ... ," 1 Thess. 3:5), and that of his fellow workers ("When 
we could endure it no longer ... we sent ... ," 1 Thess. 3: 1-2). He assigned 
to his partners the same feelings, the same logic, and the same productivity 
in the work. In fact, he sent Timothy, a convert of just two years and a 
worker of only a few months, to encourage the Thessalonians to withstand 
opposition. He also relied on Timothy's observations there to make a 
response to issues within the Thessalonian church. That is surely treating 
others as equals. 26 
Consensus leadership does not preclude the need for good decision making, 
but rather it puts an emphasis on each person as an equal. Based on a shared 
history of ministry, Paul trusted young workers to work with others to build the 
unity necessary for planting and growing strong churches. John MacArthur 
shares a similar thought in his book on leadership: 
It should be apparent, then, that the biblical concept of team leadership 
does not demand an artificial or absolute equality. There's nothing wrong, 
in other words, with a church's appointing a senior pastor, or a pastor-
teacher. Those who claim otherwise have misunderstood the biblical 
approach to plural leadership. 
Still, the undeniable biblical pattern is for multiple elders, team 
leadership, and shared responsibility-never one-man rule. And leadership 
by a plurality of godly men has several strong advantages. Proverbs 11: 14 
says, "Where there is no counsel, the people fall; but in the multitude of 
counselors there is safety." The sharing of the leadership burden also 
increases accountability and helps ensure that the decisions ofleadership are 
not self-willed or self-serving. 27 
MacArthur suggests that there is a right use of titles and authority within the 
context of a team. Within the team of elders, there are people who can make 
decisions, but always there is an emphasis on the power of working in unity. 
Unlike the Pastor-as-CEO model, in plurality of eldership, each one is equal in 
26 Pillette: 124. 
27 John MacArthur, The Book on Leadership: The Power of a Godly Influence (Nashville, 
TN:T. Nelson Publishers, 2004), 169. 
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authority and no one elder holds power over the others. Consensus leadership 
in the practices of teaching and leading ultimately builds a stronger team and 
stronger church. 28 
Third, Paul developed teams that he could trust with difficult decisions. He 
did not have to override their decisions because he relied upon his training and 
the equipping of the Holy Spirit to ensure that the church would stay strong. 
Pillette says, 
Paul seldom had to override his fellow workers' decisions. In Acts 
21:10-14, Paul's age, experience, and special commission were given 
preference. In the end, his partners allowed Paul's convictions to take 
priority. On the other hand, there are cases where Paul gave preference to a 
fellow worker's contrary opinion (1 Cor. 16:12). Paul and Apollos agreed 
on the need for a trip to Corinth but disagreed on the timing. Paul 
apparently was persuaded by Apollos's logic and feelings on the matter. 29 
Each of these passages listed above demonstrate a clear pattern in Paul's value 
and preference for team leadership in the church. 
Fourth, Paul demonstrated flexibility within team roles. After Paul was 
converted on the road to Damascus (Acts 9), Barnabas brought the newly 
converted Paul to the church in Antioch where they ministered together for 
more than a year (Acts 11:21-25). While the church fasted and prayed 
together, the Holy Spirit called Barnabas and Paul, the prophet and teacher,3° to 
their first missionary journey. With the blessing of the church, the team, led by 
Barnabas, began their long church planting journey through the region of 
Galatia (Acts 13:1-3). Along the line, we see a shift in roles within the team. 
28 Marshall Shelley, Changing Lives through Preaching and Worship: 30 Strategies for 
Powerful Communication, (Nashville, TN.: Moorings, 1995), 260. 
29 Pillette, 125. 
30 Walter A. Ewell, Evangelical Commentary on the Bible. Electronic ed. Baker Reference 
Library 3. Grand Rapids, MI: (Baker Book House, 1989). Logos Bible Software. This 
passage in Acts 13:8-13 has implications for how we build our teams. The full 
exploration is beyond the scope of this dissertation, but Elwell's comment referenced 
above is worthy of further investigation. Elwell writes, "In his account of the inception 
of the mission (13: 1-3), Luke lists the primary workers at the church in Antioch and 
classifies them as prophets and teachers (v. 1). In the original Greek, two grammatical 
particles usually translated "both... and" appear, the "both'' prior to the names of 
Barnabas, Simeon, and Lucius, and the "and" in connection with the names ofManaen 
and Saul. Thus Luke divides the names into two groups which correspond with the two 
classifications, prophets and teachers. This means that Barnabas, Simeon, and Lucius 
functioned as prophets, while Manaen and Saul functioned as teachers. The emphasis 
would be revelation and exhortation for the prophets and instruction and application 
for the teachers." 
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After standing firm against Elymas the magician, Paul becomes the team leader 
of the growing band of missionaries.31 As Paul and his team planted churches, 
they ensured that the model of shared leadership would be carried out by 
appointing a team of elders32 to lead each of the churches (Acts 14:23). Once 
their mission was fulfilled, Paul and Barnabas returned to Antioch and gave a 
report. Their actions demonstrate that even after great success and the passage 
of time, Paul and his team still valued the partnership of the church that first 
affirmed their call from the Holy Spirit. 
Fifth, following the example of Jesus, Paul knew that successful leadership 
was defined by the ability to invest in other people who could in turn invest in 
other people and establish a chain of transgenerational leadership. Paul 
encouraged the older generation to teach the younger generation. 33 Paul's 
teaching created an expectation that those who were mature in faith would 
become like older siblings or parents who could guide the young in faith into 
maturity throu~h both strong teaching and "informal, one-on-one 
encouragement." 4 Paul treating Timothy as his spiritual son exemplifies the 
relationship of generational u-aining necessary for church planting (1 Timothy 
1 :2). Douglas Milne, writing in the Focus on the Bible Commentary explores the 
depth of this relationship between Paul and Timothy: 
Timothy was already a Christian disciple when Paul first met him (Acts 
16: 1) and took him to be his helper in the service of the gospel (Acts 19:22). 
The relationship so deepened chat they became like a father and son, full of 
mutual affection and trust ("my true son", Phil. 2:22; I Tim. I: 18). In spite 
ofTilnotby's youth and his recurring ill-health (I Tim. 4: 12; 5:23; 2 Tim. 
1 :&f), Paul respected and recommended him before all his other helpers 
because of his selfless motives (Phil. 2:19ff.). As a result Paul sent him on 
some difficult assignments (1 Thess. 3:2; I Cor. 16:lOff). This close 
working relationship between the two men grew out of their shared faith in 
the Lord Jesus Christ in spite of their age difference. This shows that there 
need be no generation gap in the Christian church, and that the one thing 
needful is a common commitment to the same Lord and his message of 
truth. 35 
31 Stanley D. Toussant, ''Acts," in The Bible Knowledge Commentary: An Exposition of 
the Scriptures: New Testament, ed. by John F. Walvoord and Roy B. Zuck (Wheaton, IL: 
Victor Books, 1985), 388. 
32 MacArthur, The Book on Leadership, 167. 
33 William MacDonald and Arthur L. Farstad, Believers Bible Commentary. New 
Testament, rev. ed. (Nashville, TN:T. Nelson Publishers, 1990), Tit2:4. 
34 William D. Mounce, Pastoral Epistles, 59 vols.; Word Biblical Commentary, vol. 46 
(Nashville, TN:T. Nelson, 2000), 410. 
35 Douglas J .W. Milne, l Timothy, 2 Timothy and Titus, Focus on the Bible 5 
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Paul grew to love Timothy as a son. Just as important, Paul built on this 
relationship and entrusted Timothy with key leadership roles building 
churches and passing on the faith to the next generation. Paul's same strategy 
for team building can help address the lack of generational disciple-making 
that is lacking in many of the churches in Africa. 36 
Finally, it is impossible to leave this section without mentioning the 
centrality of Jesus Christ throughout the mission of the church. The 
momentum of the Great Commission was begun in Acts and fulfilled in Paul. 37 
Craig Van Gelder in his book, The Ministry of The Missional Church, 
summarizes Paul's view as the "missio Dei.,, 
The missional church reorients our thinking about the church in regard to 
God's activity in the world. The Triune God becomes the primary acting 
subject rather than the church. God has a mission in the world, what is 
usually referred to as the missio Dei ( the mission of God). In understanding 
the missio Dei, we find that God as a creating God also creates the church 
through the Spirit, who calls, gathers, and sends the church into the world 
to participate in God's mission .... The redemptive reign of God in Christ is 
inherently connected to the missio Dei, which means that God is seeking to 
bring back into right relationship all of creation. Or as Paul put it in 2 
Corinthians, "In Christ God was reconciling the world to himself" (5: 19). 
The Spirit-led, missional church is responsible to participate in this 
reconciling work 1?.Y bearing witness to the redemptive reign of God in 
Christ as good news, and through inviting everyone everywhere to become 
reconciled to the living and true God. 38 
Teams were a tool used by Paul tQ... create vibrant communities of Spirit-
empowered disciples who were equipped to fulfill the Gospel commission and 
the mission of divine reconciliation. Douglas Moo summarizes Paul's view of 
Christ's leadership of the church in his commentary on the book of Colossians. 
Few texts in the New Testament make the case so clearly that Christian 
living must be rooted in Christ. He is the "head" who supplies power to the 
whole body (2:19). It is by our existence "in him," the "new self," or "new 
man," that renewal in the image of God takes place (3:10). He is the 
repository of all wisdom (2:3), the "reality'' or "substance" of new covenant 
(Escondido: Ephesians Four Group, 2003), I Tim 1: 1, Logos Bible Software. 
36 Eugene I. Ukaoha "Re-Imagining the Church in Nigeria," Think Up: The Church in 
AfricaEngagingPluralityl,no. l (Winter2013), 161. 
37 Noble, 28. 
38 Van Gelder, The Ministry of the Missional Church, 18. 
39 Douglas J. Moo, The Letters to the Colossians and to Philemon. (Grand Rapids, MI: 
William B. Eerdmans, 2008), 69. 
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truth (2: 17). Our very mind-set must be governed by "the things above," 
where Christ is and with whom we have been raised to new life (3: 1-2) .39 
The headship of the church was, and is, Christ alone who forms the thoughts 
and mission of the church. Paul built churches that were independent of his 
direct leadership and indigenous leadership-teams were capable of self-
replication and growth-the very thing needed in both the Western church 
and the African church. Paul's practice flt in with his organic view of church 
and followed in the pattern established by Jesus himself. Church planting, 
church-growth, and building a strong self-identity then must flow from this 
idea that "the church does what it is!"40 
This study of the apostle Paul provides some insight into the kind of 
leadership one should experience in the church. It is important to note that 
Paul as an apostle was not functioning as an elder. Despite this unique calling, 
he did model many of the qualities the church should expect in elders. The 
apostle Paul and the prophet Barnabas were commissioned by the church in 
Antioch to plant churches among the Gentiles. 
Now there were in the church at Antioch prophets and teachers, Barnabas, 
Simeon who was called Niger, Lucius of Cyrene, Manaen a lifelong friend of 
Herod the tetrarch, and Saul. While they were worshiping the Lord and 
fasting, the Holy Spirit said, "Set apart for me Barnabas and Saul for the 
work to which I have called them." Then after fasting and praying they laid 
their hands on them and sent them off. (Acts 13: 1-3, ESV) 
Called and commissioned to their first missionary journey by the 
predominantly Jewish church, Paul and Barnabas made sure to appoint elders 
for each young church in the Gentile region of Galatia. 
"When they had preached the gospel to that city and had made many 
disciples, they returned to Lystra and to Iconium and to Antioch, 
strengthening the souls of the disciples, encouraging them to continue in 
the faith, and saying that through many tribulations we must enter the 
kingdom of God. And when they had appointed elders for them in every 
church, with prayer and fasting they committed them to the Lord in whom 
they had believed." (Acts 14:21-23, ESV) 
Similar to the tradition of the Old Testament, a plurality of elders 
consistently played a God-ordained role sharing leadership. However, the 
uniqueness of the elders in the church compared to the Jewish counterpart in 
4° Craig Van Gelder, The Ministry of the Missional Church: A Community Led by the 
Spirit(Grand Rapids, MI.: Baker Books, 2007), 18. 
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the Old Testament, the synagogue, and even the Greco-Roman society cannot 
be overlooked. As Hugh Scott observes, "While we find abundant evidence of 
both Jewish elders and Christian elders, the latter must not be considered as an 
imitation of the former, because when their position and duties are examined 
they are found to be too dissimilar to be the result of such a process." 41 
Elders in the church were not selected based on social status, power or 
wealth. In a rejection of cultural expectation, the church followed the teaching 
of Jesus and the apostolic tradition of selecting elders based on moral character, 
sound theology, and the ability to lead their families in love. Elders in the New 
Testament era were uniquely called to guide the church toward maturity and 
recognized by the Apostles as essential to the leadership of each congregation. 42 
The African Church and The Ministry of Teams 
The implications for Paul's approach to building teams to plant churches has 
an immediate application in how churches should restructure their leadership. 
There are many kinds of teams used in the church today. There are teams for 
evangelism, teams for assimilation of new believers, teams for missions, and 
teams for local outreach. Teams are a big part of who the church is and how the 
church operates. Bohannon argues that church-planting teams are the 
necessary precursor to establishing a healthy team-ministry in the church: 
The logos or appeal to reason and logic for a church-planting team model 
can be illustrated by examining a metaphor from nature-a flock of geese. 
Much can be extrapolated, about the value of teams and leadership, from 
observing a flock of geese flying in formation. 
Geese naturally accomplish more and benefit immensely from operating 
out of their God-given design and purpose to work together as a team. 
Likewise, leadership teams which have been given a God-given task have 
the capacity to accomplish more and enjoy greater benefits when working 
together as one Qohn 17:20-23). 43 
41 Hugh M. Scott, "Recent Investigations into the Organization of the Apostolic and 
Post-Apostolic Churches," 233-234. See this article for Scott's argument about the 
uniqueness of Deacons in the church, "Kiihl urges further against the Jewish origin of 
the early Church polity the fact, that the deacon, an officer peculiar to Christians, 
cannot possibly be traced to the ~'YJQ€T>']c;; of the synagogue; for this latter was merely an 
official of worship, while the former was active in the whole benevolent life of the 
congregation. The deacons were not servants, but were peculiarly endowed men, who 
had received a special X!XQLaµix for their work." Hugh M. Scott," 23 5. 
42 Benjamin Merkle. Why Elders? (Kindle Locations 225-236). 
43 John S. Bohannon, "Church-Planting Teams: A Proposed New Hermeneutic for 
Church-Planting Strategy," Faith and Mission 22, no. 2 (2005): 39. 
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Bohannon' s main point is that the church cannot begin with a flock of one. 
If the goal is to build disciples who can function in healthy teams, then 
thechurch must begin with men and women who are experienced in team-
based ministry and who can pass along that ability to establish more local 
congregations. 44 The vision for independent and biblical self-governing, self-
supporting, self-propagating and self-identifying churches in Africa begins 
with building strong teams that reproduce themselves in the next generation of 
leaders. 
Elders are one clear example of teams in the scriptures that are necessary to 
sustain the long-term health of the church after it is planted. 45 This section will 
look specifically at the New Testament example of elders and how they 
functioned in the church. Even for those churches who do not use an elder-
polity, there is value in this study. As Frederick Finks writes, the church must 
use the guidelines of the scripture to help develop "spiritual leadership." 46 Gary 
Demarest clarifies the applicability of eldership to all churches regardless of 
polity when he writes: 
Whether the form of government is congregational and autonomous, or 
episcopal with more centralized authority, the quality of the leadership 
determines the quality of the life of the congregation. And leadership is 
always a shared responsibility of pastor and people. Whether it's a vestry, 
session, or board, the principle is the same. Whether the authority is vested 
in the clergy or the laity, the principle still holds. 47 
A clear understanding of the mission, qualifications and principles that 
guided the New Testament elders is required so that the reader can determine 
the quality and expectation of her leaders. Therefore, as the Western church 
seeks to mature beyond the pastor-as-CEO model and the African church 
works to mature beyond the "big-man" model, faithful leaders must embark on 
a thorough study of elders in the New Testament to gain insight into the kind of 
spiritual leadership needed to establish a healthy reproducing church. 
Rather than focusing attention on an organization chart, the focus in this paper 
44 lbid., 41-42. The direct focus on Bohannon's article is that multiple pastors should 
function as a team to plant. However, he does suggest that some members on the team 
may be full-time or part-time workers. Regardless of the status then, his main assertion 
is valid in that the core team must prepare the way for the permanent team of elders who 
will eventually lead the church. 
45 Getz, 181. 
46 Frederick J. Finks, "Leadership Profile- New Testament Style," Ashland Theological 
Journal 16, no. (1983), 25. 
47 Gary W. Demarest, 1, 2 Thessalonians, 1, 2 Timothy, Titus, The Preacher's 
Commentary 32, ed. Lloyd]. Ogilvie (Nashville, TN:Thomas Nelson, 1984), 313. 
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is on the qualitative aspects of leadership that allow for the mission of the 
church to take place. In other words, rather than build an organizational 
structure, the church must focus on a missional structure that helps us reach 
the lost with the Gospel. The early apostles recognized, through divine 
revelation, that the old Jewish form of presidential leadership, 48 which is akin to 
the pastor-as-CEO model, would restrict the spread of the Gospel in several 
ways. First, the synagogue model relied on the civil and political power of the 
president and was therefore less adaptable to diverse and changing cultures.49 
Second, the synagogue model hindered rapid growth and expansion because 
there were fewer leaders modeling and equipping the younger in faith. And 
third, the synagogue model had a limited attraction because it only drew in 
people who were connected with the president. 
In place of the one-man model, the apostles established the church using a 
missional structure, which included a plurality of elders that could change, 
grow, morph and adapt to the needs of each culture. 50 In other words, the 
plurality of elders allowed the church to grow and expand in ways not possible 
through one-man rule. This missional structure is a positive reflection of the 
following four elements: 1) the church as the divine family with one God and 
Father over all; 2) the family as a living group instead of a legal organization; 3) 
elimination of structures that hinder mission and building of structures that 
empower people; and 4) building of a church driven by divine mission, not by 
organizational hierarchy, personalities, or personal agendas. 
48 David A. Mappes writes, "While most scholars agree that the church borrowed the 
concept of nesa~U,EQO<; from the Jewish synagogue, they disagree on the similarities 
between the Jewish synagogal eldership and church eldership. Some scholars, such as 
Rayburn, argue for a complete analogous relationship between the church and the 
synagogue, while others argue for a relationship in name only. The present writer 
concludes that while the church is distinct from the synagogue, there are enough 
similarities between them to substantiate the synagogal influence on the early church." 
See David A. Mappes, "The 'Elder' in the Old and New Testaments," in Vital Church 
Issues: Examining Principles and Practices in Church Leadership, ed. by Roy B. Zuck 
(Grand Rapids, MI: Kregel Resources, 1998), 80; adapted from David A. Mappes, 
"The 'Elder' in the Old and New Testaments," Bibliotheca Sacra 154, no. 613 (1997): 
89. 
49 Mappes, 81. 
50 Morey has an insightful chapter that also includes a long discussion of the role of 
omen in church leadership through the first few centuries of the church. He writes, 
"The Church's dynamic approach to positions of honor and ministry enabled it to 
transcend all cultural boundaries. While being careful to maintain such supra-cultural 
permanent offices as elder and deacon, the Church can set up culturally conditioned 
positions as a valid way to relate to every culture and civilization." See Robert A. Morey, 
The Encyclopedia of Practical Christianity (Las Vegas, NV: Christian Scholars Press, 
2004),424. 
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Elders as Mature Big Brothers in the African Church 
The goal of establishing an African church with a strong biblical self-identity, 
must be the same goal for the church in the West. The process for all of us 
begins with recognizing the brotherhood of all believers in Christ and allowing 
that truth to shape our leadership. 51 For the church in the West, this is a 
transition from a business model to a family model of leadership. For the 
church in Africa, it is a rejection of the "big-man" rule, and replacing it with the 
ideal of shared leadership through teams of elders. This ideal of shared 
leadership through a family model does find roots in the African tradition: 
African traditional life is largely built on the community. Since the church is 
also a community of those who have faith in Jesus Christ, hence this 
overlapping concept in terms of the family, the relatives, the neighbours, the 
departed, the question of mutual interdependence and the sustaining of 
one another in times of need.52 
While there is significant diversity among the many nations and tribes on the 
African continent, "there is a common thread for the value of community." 53 
Establishing shared leadership, rooted in the biblical teaching and nurtured in 
the African culture, is a necessary first step in overcoming the reputation for 
pride and abuse that persists in many places. 54 
Eldership demands demonstration of humility and accountability, often not 
seen in the traditional senior pastor-as-CEO model. As Hellerman observes: 
"Just where do I get the credibility, Sunday after Sunday, to tell my people to 
love one another, ifI am a CEO senior pastor who answers to no one during the 
week? If I answer to no one in the church office, how can I credibly tell others 
that they need to answer to one another in the pews? I can't. Not with any real 
integrity, at any rate."55 In contrast to this model, mature elders live life in front 
of the church as the older brother. I use the term "big brother" in context of 
both Jesus' teaching and in contrast to the Roman Catholic tradition of Priest 
as "Father" and Pope as "Holy Father. "56 The Roman Catholic Church used the 
51 Hellerman, Ancient Church as Family, 126. 
52 John S. Mbiti, "Christianity and African Culture," Evangelical Review of Theology 3, 
no. 2 (1979): 189. 
53 Time Tienou, "Christianity and African Culture a Review," Evangelical Review of 
Theology. 3, no. 3 (1979): 200. 
54 Danny McCain, "Re-Imagining the Church in Nigeria," Think Up: The Church in 
AfricaEngagingPlurality l, no. 1 (2013): 120. 
55 Hellerman, Embracing Shared Leadership, 339-340. 
56 John Thein, Ecclesiastical Dictionary: Containing, in Concise Form, Information upon 
Ecclesiastical Biblical Arch£ological, and Historical Subjects (New York; Cincinnati; 
Chicago: Benziger Brothers, 1900), 684. Logos Bible Software. 
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terminology of priest as "Father" to create a hierarchy in the church and a 
division between priest and people. Jesus, in stark contrast, said that the church 
was to live as a gathering of brothers and sisters with only one Father, who is 
God. The apostle Matthew records for us the following, 
While he was still speaking to the people, behold, his mother and his 
brothers stood outside, asking to speak to him. But he replied to the man 
who told him, "Who is my mother, and who are my brothers?" And 
stretching out his hand toward his disciples, he said, "Here are my mother 
and my brothers! For whoever does the will of my Father in heaven is my 
brother and sister and mother." (Matthew 12:46-50, ESV) 
In this brief exchange the reader can discern the heart of God that elders 
must serve as the big brothers of God's family and lead each individual into 
relationship with our Heavenly Father. The sibling relationship is not one of 
hierarchy but maturity. Elders as big brothers are selected as they demonstrate a 
maturity of faith that others should emulate, not to take power and rule over 
the congregation. 
Across cultures and times, it seems inherent to mankind's thinking that 
"brother" is reserved for an equal and "father" for a superior. 57 Reflecting this 
common understanding, and also, the teaching of Jesus, the apostles saw 
themselves as brothers to all the saints in every church (2 Peter 3: 15; Rev. 1 :9). 
The saints of the New Testament church recognized each other as brothers and 
sisters-each person gifted uniquely by the Spirit to serve the good of all yet in 
their diversity there persisted a divine equality. Leaders in the church were not 
"fathers". "There is only one Father who is God" (Matt. 23:9). Leaders in the 
church were brothers and sisters, called to a place of authority based on 
maturity offaith and demonstration of service. 
The early church knew nothing of elders as Father. 58 However, as the church 
grew, the sibling relationship was replaced with an institutionalized 
relationship of power and control. As Carl F.H. Henry laments, 
57 GeorgeAaron Barton, "Salutations," inEncycloptediaofReligionandEthics, ed.James 
Hastings, John A. Selbie, and Louis H. Gray (New York: Charles Scribner's Sons, 
1908-1926), 107. Barton notes, "Most of the letters from the time of the Neo-
Babylonian and early Persian empires (c. 550-450 B.C.) are somewhat more elaborate. 
An equal is addressed as 'brother,' a priest as 'father."' 
58 It is noteworthy that Paul does refer to Timothy as his true son in the faith (1 Tim. 
1 :2), and some have derived from this the idea that elders are fathers. However, this 
reads into the text a hierarchical relationship that is not intended by Paul. Paul's 
writings nowhere establish an office of"Father", ~ut instead emphasized a relationship 
ofloving care between two men who shared a special bond of kinship. 
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[A]s medieval Christianity became institutionalized and the ecclesiastical 
hierarchy declared sacraments to be salvific, the experience of God's 
fatherhood was pushed more and more into the background. The priest as 
father, and the pope as father of fathers, rather than God as Father and 
Christ as great high priest, came to hold center stage.59 
This is an important reminder of how we must experience elders. In God's 
church, elders are not a special class of Christians held to a higher standard of 
al. . Eld h " 1 " d 1 h "l · "60 mor 1ty or service. ers are not t e c ergy an everyone e se t e a1ty. 
Elders are the spiritual big brothers who model the maturity and devotion to 
the family that every sibling should strive to emulate. 
Just as Paul could say, "Be imitators of me as I am of Christ" ( 1 Cor. 11: 1; c£ 
2 Tim. 3:10-11), and just as he could command Timothy to "set the 
believers an example in speech and conduct, in love, in faith, in purity'' (1 
Tim. 4: 12), and just as he could tell Titus, "Show yourself in all respects a 
model of good deeds and in your teaching show integrity, gravity, and 
sound speech that cannot be censured" (Titus 2:7), so the pattern is to be 
continued in the lives of all church leaders today. It is not optional that their 
lives be examples for others to follow; it is a requirement. 61 
As big brothers, each younger brother and sister is expected to model the 
behavior of the mature "older sibling." The elder walks in such a way that each 
and every member of the family can emulate his dedication to Christ. 
Conclusion 
Establishing churches that value shared leadership in a plurality of elders is the 
tradition given to us in the scriptures. There is certainly work to be done in 
applying the principles of shared leadership where the church operates closer to 
a family model. Many churches and denominations will seek to apply these 
values within the context of their own traditions. Writing from the West, I 
think the greatest benefit comes in casting a vision for the qualitative nature of 
59 Carl F. H. Henry, God, Revelation, and Authority, vol. 6 (Wheaton, IL: Crossway 
Books, 1999), 320. 
6° Certainly there are some who make this argument that there must be a distinction 
made between clergy and laity and they attempt to draw this distinction from the 
earliest days of the New Testament church through the tradition of the early church 
Fathers. While I find this argument lacking, it is presented in some length by Charles 
Hodge, "Theories of the Eldership-The Constitutional View of the Presbyterian 
Church," The Biblical Repertory and Princeton Review 32, no. 3 ( 1860): 467 cf. 
61 W A. Grudem, Systematic Theology: An Introduction to Biblical Doctrine (Grand 
Rapids, Ml: Zondervan, 1994), 918-919. 
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leadership through a plurality of elders more than giving lists of how this muSt 
be done in each unique African context. If individual congregations chooses to 
embrace shared leadership structures in their local church, the African Church 
as a whole can achieve two important goals. 
First, embracing biblical shared leadership will help the each church 
overcome an abuse of power and replace it with a universal brotherhood that 
can unify both the African church and connect her to the church around the 
world. Tokunboh Adeyemo, in his article, "The African Church and 
Selfhood," points us in this very direction: 
African church leaders are then saying that the church in Africa must be a 
place to feel at home. But it should be remembered that it is an existence in a 
community; in other words, the African Church cannot isolate itself from 
the rest of Christendom. We cannot exclaim that we do not belong to 
others, because we do. We are the Church of Jesus Christ in Africa because 
there is the Church ofJ esus Christ elsewhere. 62 
God's church was established in brotherhood with Christ and with God as 
our one Father. God's church, when organized as a family and lead by the 
mature big brothers, can provide the much needed self-identity the African 
church is destined to achieve. 
Second, Africa is positioned to no longer be the simple object of Western 
influence, but to become a world influencer. Keith Ferdinando observes in his 
article, "Christian Identity in the African Context": 
The dramatic shift in the center of gravity of global Christianity in the last 
fifty years is now universally recognized. As a result the African church has 
become a major influence in the world Christian movement, which makes 
it increasingly important to keep abreast of Christian reflection and debate 
on the African continent. 63 
This paper offers insight from lessons the church is learning in the West 
about the shortcomings of the pastor-as-CEO related to the African big-man 
model, with the hope that readers will advance the scholarship and faithfully 
apply it to the unique, and diverse, African context. 
This paper reviewed the shortcomings of the Western church's leadership 
model called the "Pastor as CEO," relating it to its African counterpart, the big-
62 Tokunboh Adeyemo, "The African Church and Selfhood," Evangelical Review of 
Theology 5, no. 2 (1981): 219. 
63 Keith Ferdinando, "Christian Identity in the African Context: Reflections On 
Kwame Bediako 's Theology And Identity," Journal of the Evangelical Tho logical Society 
50,no. 1(2007):119. 
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man model, in the hopes of starting a dialogue, advancing scholarship in 
biblical church leadership, and helping churches to faithfully apply an elder-
model of church leadership in a unique and diverse African context. It presents 
the ideal of the unity of brotherhood amongst all Christians of every nation as a 
path to building a self-supporting, self-governing, and self-extending African 
church rooted on the solid foundation of the shared leadership of elders. 
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PENTECOSTALISM AND CHARISMATIC MOVEMENTS IN NIGERIA 
Introduction 
Since about 1986, i.e. in the past 46 years and within our own generation, we 
have witnessed certain fundamental changes in the way Christianity is 
perceived and practiced in Nigeria, and in other parts ofWest Africa. The most 
substantial change is associated with a kind of spirituality brought into 
existence by the rise of Pentecostal and Charismatic movements. This new 
religious effervescence is part of what is generally referred to as the Charismatic 
Renewal, a revivalist movement within the Christian church with global 
dimension. From its old form as a sectarian religion in Africa in the early 
twentieth century, by the 1990s Pentecostalism has moved into the public 
domain to become a global religion, and has thus attracted the attention of the 
media, the generality of Christians and non-Christians and scholars of religion. 
This new Christianity was at first identified with young men and women 
who labelled themselves as pastors and evangelists despite lacking any pastoral 
or theological training. Nevertheless, they actively engaged other Christians 
and non-Christians, exhorting them to repentance from all sins, to receive 
Jesus Christ as their saviour and thus become "born again." This old evangelical 
message received a new impetus as the young puritan preachers, as van Dijk, a 
Dutch scholar called them, went about in public places, preaching and praying 
to deliver people from every kind of malevolent spiritual forces. 1 
Lagos in the 1970s and early 1980s was reputed for breeding a type of 
preachers that operated mainly in moluel and in other public conveyances 
exhorting Nigerians to repentance. In the new millennium, not only do they 
preach and pray, they also collect offerings, a reflection of the changing 
economic situation of the society. Very often in their prayers they see Satan and 
his cohorts of demonic spirits. "Vampires" and "blood sucking demons" on the 
pot-holed and poorly maintained Nigerian roads, which they assail with "Holy 
Ghost Fire" and the blood ofJesus. 
Their sermons centring on healing and miracles, breakthrough programmes 
for economic success and upward social mobility, deliverance from satanic 
oppression, and divine protection from perceived enemies, and advertisements 
of conventions and special programmes provide utopian escape from 
deteriorating socio-economic and political conditions. 
This new evangelism was also promoted by and through literature, crusades, 
camp meetings, "Fire or Holy Ghost power" conferences, "Holy Ghost 
Nights," healing and deliverance services, etc., which were constantly and 
generously advertised in the media. By the mid-1980s, the young puritan 
1 Richard A van Dijk, "Young Puritan Preachers in Post-Independence Malawi" 
Africa:journal of the lnternationa!African Institute, Vol. 62, No. 2 ( 1992), pp. 159- 181. 
2 Big commercial buses conveying up to 80 people usually crammed together with 
about a half standing. 
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preachers were already establishing their own religious groups as bases for their 
new evangelism. Within a decade of their existence, many of these groups have 
become independent Pentecostal and Charismatic churches, adding a new 
fervour to African Christianity. Overall, by the early 1990s, Charismatic and 
Pentecostal churches were visible and could not be ignored because they were 
reshaping the religious landscape of Africa. 
Pentecostal and charismatic movements constitute one of the dominant 
forms of religion in Nigeria affecting millions of educated young people. They 
are very articulate, upwardly mobile and very westernized in outlook. 
However, their basic religious cosmology is rooted in the African worldviews of 
spirits, evil, and fear of the present and the future. Moreover, their social goal is 
congruent with the general aspirations of African traditional quest for long life, 
money, power, success and fame in a competitive but dislocated society. 
One major factor that makes this religion to achieve public recognition is the 
proliferation of numerous Pentecostal and Charismatic groups and churches 
under apostles, prophets, general overseers and self-styled bishops. They erect 
billboards at street corners and function in rented or temporary spaces while 
publicizing their activities with the electronic and print media amidst a very 
competitive religious landscape. From about ten independent Charismatic 
organizations in the mid-1970s largely restricted to south-western Nigeria, the 
number had grown to over five thousand groups across the country by 2000. 
By 2000, the membership had become substantial with about 8 million of the 
estimated 48.42 million Christians in Nigeria,3 about two million of the 
Christian population in Ghana,4 and not less than 400,000 in Cameroon and 
Cote d'Ivoire, and about 300,000 each in Benin and Burkina Faso, about 
150,000 in Togo, and about 2,000 in Niger Republic. 5 It is remarkable that 
within four decades the Pentecostal and Charismatic movements have moved 
from being a fringe religion into a position of social and religious prominence 
in many countries. 
The rapid expansion of Pentecostal and Charismatic movements in Nigeria 
is linked to their modernizing tendencies and strategies, to a pragmatic 
approach to social and religious issues affecting the lives of millions in 
disruptive socio-economic and political contexts, such as were evident in many 
African countries in the late 1970s through the 1990s. There were also 
3 Figures worked out from Annual Percentage Growth and other reports released by 
the National Population Commission between 2002 and 2007. 
4 Data culled from the National Church Survey 1993 Update (Accra: Ghana 
Evangelism Committee, 1993), pp. 1-15. 
5 Data condensed from information gathered during personal field works in Cote 
d'Ivoire in 1996, and 1997. See also PatrickJohnstone and Jason Mandryk, Operation 
World, 21st century edition, (Carlisle, UK: Paternoster Lifestyle, 2001), pp. 140- 1; 
208- 9 and 624- 5 
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emphases on healing to counter every difficulty of life and every form of 
malevolent spiritual forces, and an emphasis on success and material prosperity 
to empower believers for upward social mobility in a competitive capitalist 
environment (Ojo, 1995; Marshall, 1991, 1992). These emphases form a 
continuation to traditional cosmology of power and evil in the African society. 
Previous studies on African Pentecostal and Charismatic movements have 
largely been historical and situated within specific countries. Ojo (I 988a, 
1988b) examined the growth of Charismatic movements in Western Nigeria, 
while Ruth Marshall ( 1992) focused on their socio-political involvement in the 
public sphere. Gifford (1992), from various perspectives, presented the growth 
of Charismatic movements in many countries within one edited volume. 
Gifford (1994) further described the characteristics of major Charismatic 
organizations in Ghana. Some recent works are anthropological in content. For 
example, Birgit Meyer (1992) examined the construction of a cosmology of 
power in modern Ghana. Meyer's recent works have focused on the 
connection between Pentecostalism and popular media culture (2000m 
2003). Hackett (1998) examined linkages in the appropriation of the media 
and media technology by Pentecostal and Charismatic movements in Nigeria 
and Ghana. 
Ojo (1997) investigated cross-cultural missionary activities of the 
Pentecostal and Charismatic movements as an important part of the African 
initiative in Christian missions in the twentieth century. Marshall-Fratani and 
A. Corten (2001) largely examined Pentecostal movements in Africa with the 
context of trans-nationalism and globalization. Furthermore, Ukah (2008) 
details how the Redeemed Christian Church of God in Nigeria has deployed 
Biblical and secular doctrines to create new transnational identities and, hence, 
create, huge social and financial capital. On a broader scale, Kalu (2008) re-
interprets Pentecostal movements in Africa from an African cultural 
perspective. Regional analysis in other parts of Africa has been provided by 
Allan Anderson, Van Dijk, Karla Poewe, David Maxwell, Asonzeh Ukah, Musa 
Gaiya and other. 
In this article, I wish to submit that the Pentecostal and Charismatic 
successes in Nigeria and in West Africa have been due majorly to their ability to 
simplify the complexities of modern life in such a way that everyone connected 
to the religion succeeds in negotiating and finding answers to problems of 
modern urban life caused by social dislocation and the failure of centralized 
state. Hence, the transformative power of Pentecostalism in Africa is due to its 
presentation as an alternative centre of power to solving human needs. 
The Religious Foundation of Charismatic Christianity 
Pentecostalism is a religious phenomenon that emphasizes the presence and 
activities of the Holy Spirit in more dynamic ways in the lives of Christians, 
and which also insists that baptism of the Holy Spirit is a second experience 
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after the conversion experience; indeed, the Pentecostals identify the 
Pentecostal experience as the most identifiable mark of a Christian. It is also 
accepted that baptism of the Holy Spirit renews the lives of Christians, and it 
also renews the Church and makes it better placed to confront the challenges of 
society. 
The Charismatic Renewal is usually associated with the belief that there is 
another important experience after the conversion experience called baptism of 
the Holy Spirit, which is believed to impact a dynamic spirituality in the lives of 
believers. Indeed, there are evidence and testimonies to affirm this fact. The 
events in Acts 2 and similar passages in chapter 10 and 11 form the basic 
Scripture references to the experience of baptism of the Holy Spirit. In fact, 
Allan Anderson has remarked on the primacy of religious experience associated 
with the Holy Spirit and charismatic gifts as the foundation for Pentecostal 
spirituality through the ages. 6 
Pentecostal beliefs have been associated with Christianity since the 
Montanist movement in the second century. But Pentecostalism became a 
global phenomenon in the early twentieth century and was institutionalized 
and transformed into new denominations within its first twenty years in the 
United States. Its modern American roots are associated with the black holiness 
preacher, William Seymour and the Azusa Street revival in Los Angeles in 
1900, which was institutionalized in the Apostolic Faith Mission, Foursquare 
Gospel Church, Assemblies of God, and other smaller denominations. In the 
1960s, Pentecostal spirituality penetrated many mainline Protestant churches 
when some evangelical Christians claimed the Pentecostal experience of 
baptism of the Holy Spirit and its accompaniment of speaking in tongues. 7 
Though rejected by their mainline Protestant counterparts, Pentecostal 
spread gradually but surely to some Anglican, Baptist, Methodist and 
Presbyterian churches; and by 1967, to the Roman Catholic Church. This 
latter Pentecostal outpouring is referred to as Charismatic Renewal, and the 
resulting independent groups as Charismatic movements. Charismatic 
Renewal later became a worldwide phenomenon absorbing other local 
developments through American televangelism ofT. L. Osborn, Oral Roberts, 
William Braham, Franklin Hall, etc. and through organizations such as 
Reinhard Bonnke's Christ for All Nations and Demos Shakarin's Full Gospel 
organizations deeply rooted in Pentecostal spirituality. 
6 Allan Anderson, An Introduction to Pentecostalism (Cambridge: Cambridge 
University Press 2004), pp. 19-38. 
7 Richard A. Quebedeaux, 'Charismatic Renewal: The Origins, development, and 
Significance ofNeo-Pentecostalism as a Religious Movement in the United States and 
Great Britain 1901-74' (D. Phil. thesis, University of Oxford, 1975), pp. 80-7; See also 
Dennis J. Bennet, Nine O'clock in the Morning (Eastbourne, 1970). 
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There have been several claims of the influence of the Holy Spirit in the lives 
of Christians in Africa. In Nigeria, there were instances of Christians in the 
Anglican Church in the first decade of the twentieth century who emphasized 
the work of the Holy Spirit in local revival groups. One of such was led by 
Garrick Sokari Braide, a prophet and evangelist in the Bonny area of the Niger 
Delta. Likewise, Moses Orimolade and the other pioneer prophets of the 
Aladura churches in Western Nigeria equally paid attention to the work of the 
Holy Spirit. The Aladura churches in the 1920s and 1930s emphasized the 
centrality of God's power and prayer to address all human problems. 
Moreover, in the 1960s in Isoko area of Delta State, an evangelist, Adam 
Igbudu, led a group which was called Olezi (i.e. Holy Spirit). 
The Olezi partly inspired Michael Marioghae, a 1964 graduate of the 
University of Ibadan, who moved from the Anglican Church and established 
his own church, the Holy Spirit Mission, in the 1980s in Benin City. This new 
church further indicates a continuing affinity to the power of the Holy Spirit. 
Overall, Charismatic Christianity as a new religious phenomenon is still 
grounded in the pneumatic elements of African Christianity, and to some 
extent forms continuity with existing strands of African Christianity. 
Charismatics, by tracing their roots to New Testament times, are attempting 
a renewal of the Christian faith through their claim that they are restoring 
whatever vitality that may have been lost in the existing Protestant and Roman 
Catholic churches. Moreover they are saying that apostolic Christianity is 
grounded in the experience of "being baptized in the Holy Spirit" as a second 
blessing and definite experience, following and different from the conversion 
experience. This inward experience of baptism of the Holy Spirit, as they claim, 
is often identified by the initial and outward sign of speaking in tongues and 
the exercise of the gifts of the Holy Spirit - principally the gift of healing and 
demonstration of power - mostly in miracles and in personal social 
transformation. 8 
Both Pentecostals and Charismatics believe in the Pentecostal doctrines of 
baptism of the Holy Spirit and speaking in tongues. However, Charismatics are 
trans-denominational and more ecumenical in their Pentecostal expression 
than the Pentecostals, who often come from the classical Pentecostal 
denominations such as Apostolic Faith Mission, Assemblies of God, 
Foursquare Gospel Church, The Apostolic Church, Elim Gospel Church, etc. 
Charismatic Renewal in the 1960s and early 1970s carried with it no desire to 
form any independent fellowship as the Pentecostal assemblies did in the early 
decades of the twentieth century. However, since the 1980s, many Nigerian 
8 See Michael P. Hamilton, ed. The Charismatic Movement (Grand Rapids: William B. 
Eerdmans Publishing Co., 1975), p. 7; Nils Bloch-Hoell, The Pentecostal Movement 
(London:Allen&Unwin, 1964),pp.1-2. 
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Charismatic groups have adopted independent existence with regular Sunday 
services. This denominational identity came as a result of growth and the 
demands of governance and management of the scarce resources of these new 
churches. 
Pentecostalism: A Dynamic Spirituality 
Contemporary Charismatic Renewal movement in Nigeria is due partly to the 
intense religious awakening among youths who were connected with the 
Scripture Union in war-torn Biafra (Eastern Nigeria). This began in 1968. 
However, it was from the University of Ibadan that the revival became a 
national phenomenon. In January 1970 revival broke out when some students 
in the Christian Union claimed to have been baptized in the Holy Spirit in a 
private prayer meeting. Though a small group, three of them who were leaders 
of the Christian Union, boldly shared their Pentecostal experience. Within a 
short time, more students accepted the experience, and it soon spread to other 
Christians groups such as the Student Christian Movement ( established in 
Nigeria about 1937) and Scripture Union (established in 1887), and to other 
universities. In fact, by 1973, the revival was so strong that some Christian 
students hoisted a big banner at the gate of the then University of Ife (now 
Obafemi Awolowo University) with a bold inscription, "Welcome to Jesus 
University." 
A rising tide of evangelistic and pentecostalizing activities characterized the 
Renewal in its early years in Nigeria, and this doctrinal emphasis eased its rapid 
geographical spread. Moreover, from the mid-1970s, the leaders of the 
Charismatic revival who were graduating from Nigeria's higher institutions 
shortly established independent Charismatic groups to share and propagate 
their Pentecostal experience, and to continue their campus activities. By 197 4 
more than ten Charismatic organization had been established by graduates 
already influenced by the revival. Some of the earliest groups were the Hour of 
Freedom Evangelistic Association, Onitsha, 9 established in 1970. In 1971, the 
Souls Harvesters was formed in Warri; 10 the Master's Vessels Group in 
Umuahia about 1972; and the Deeper Christian Life Ministry was established 
in Lagos in 1973. 11 
9 Established by Stephen Okafor, who now holds a Ph.D. degree in Theology and 
others in Onitsha from their involvement in evangelistic activities under the Scripture 
Union. 
10 Established by Emmanuel Onofurho, a graduate of the Auchi Polytechnic. 
11 For more about this organization, see M. A. Ojo, 'Deeper Life Bible Church in 
Nigeria', in Paul Gifford, ed. New Dimension in African Christianity (Nairobi: All 
African Council of Churches, 1992), pp. 135- 156. M.A. Ojo 'Deeper Life Christian 
Ministry: A case study of the Charismatic Movement in Western Nigeria', journal of 
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The Redeemed Christian Church of God was not part of the revival as it was 
originally an Aladura church founded in 1952. It became a Pentecostal 
church by a gradual process, and was fully transformed under the leadership of 
Enoch Adeboye. These groups originally were inter-denominational or non-
denominational, and they functioned only during week days, with their 
members still claiming to be members of the existing non-Pentecostal 
churches. By the early 1980s, several Charismatic organizations had become 
new independent denominations when Sunday services were begun. In their 
early years, the Charismatic organizations were rather amorphous, and 
membership was not clearly defined, but by the mid-1980s this had changed as 
more independent Charismatic groups proliferated. Soon after, paid clergy, 
mostly associates of the founders and later some who were trained in their own 
Bible schools emerged, and by the late 1980s some were erecting their own 
church buildings. 
Generally, independent Charismatic churches are led by solitary figures who 
are either entrepreneurs or visionaries. Their charisma is reflected in their 
activities as preachers, healers, prophets, organizers, counsellors, etc. 
Moreover, their authoritarian leadership is overbearing on their organizations, 
which they manage almost as personal empires, with little recourse to any 
constitutional framework. To the members, the pastors are not ordinary men. 
They are "men of God," "the anointed," '"Baba'' or "Papa," "Daddy G. O.," 
"the Anointed men of God," "the men with power-packed messages" and lately, 
"the Rev. Dr" or "Evangelist Dr". They are also "the Holy Spirit-soaked demon 
destroyers," the bishops and archbishops, who are chauffeured with 
bodyguards. There is a matching public image to these personal descriptions. 
Overall, the founders and leading pastors have achieved a kind of celebrity 
status through the command of large followership and the effective use of the 
media. 
By the beginning of the new millennium, most mainline Protestant 
denominations that have been conservative and have opposed the Pentecostal 
resurgences were beginning to be influenced by the Charismatic Renewal. The 
student groups in the denominations such as the Baptist Student Fellowship, 
the Methodist Evangelical Movement, the Anglican Youth Fellowship or the 
Evangelical Fellowship of Anglican Communion (EFAC), etc., were the 
avenues for the penetration of Pentecostalism into these denominations. As 
opposition lessened, worship services in some of these denominations were 
rejuvenated and restructured to accommodate Pentecostal flavour. Eventually, 
the Charismatic Renewal and its accompanying Pentecostal spirituality 
became symbols of change within an evangelical milieu. From an advantage of 
hindsight, an evangelical scholar, Emiola Nihinlola, was right when in 
Religion inAfrica, 18 (1988), pp. 141-162. 
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reference to the sweeping Charismatic Renewal, he recommended to his 
Baptist people: "Don't Reject It, Don't Adopt It, Study It, Moderate It, and 
Experience It." 
Initially, classical Pentecostals and Charismatics were sceptical about the 
Catholic Charismatic Renewal movement because, until its emergence, the 
Roman Catholic Church has been labelled the great Babylon of the book of 
Revelation. But it did not take long for both Catholic Charismatics and 
Protestant Charismatics to start meeting together regularly for prayers. 
However, the one major distinction in Nigeria between Catholic Charismatics 
and Protestant Charismatics is that the latter tend to establish independent 
Charismatic churches in furtherance of their Charismatic experience, while 
Catholic Charismatics prefer to remain in the Roman Catholic Church. 
Charismatic movements are uniquely modern, imbued with a can-do 
mentality, market-oriented, success-directed, very optimistic, and charismatic 
in style, with ever growing multi-ethnic congregations largely using English as 
a medium of communication. In addition, Charismatics manifest a shrewd 
pragmatism and a triumphant entrepreneurial outlook particularly as 
enlistment and marketing strategies. Hence, they prefer self-advertisement in 
public places using the media: newspapers, billboards, handbills, banners, TV 
and radio advertisement, etc. These characteristics have enabled the 
Pentecostal and Charismatic movements to propagate their doctrines to the 
upwardly mobile, educated middle class who live in urban areas. 
Three streams of Pentecostalism can be discerned in Nigeria. The first are the 
classical Pentecostal churches many of which resulted from the activities of 
Western missionaries in Nigeria. Among them are the Foursquare Gospel 
Church, Apostolic Faith Mission, The Apostolic Church and the Assemblies of 
God Church; these were introduced into Nigeria in the 1930s and 1940s. The 
second type includes the indigenous Pentecostal churches, which resulted from 
the visionary experiences and activities of some men and women between the 
1920s and 1950s. Though initially rooted in the Aladura spirituality, by the 
1960s they had become Pentecostal in doctrine and practice, following their 
affiliation or association with foreign Pentecostal churches. Among these are 
the Salem Gospel Mission with headquarters in Ile-Ife, the Gospel Faith 
Mission with headquarters in Ibadan, and the Redeemed Christian Church of 
God. The third category, which is the most visible of Pentecostal Christianity, 
is the newer Charismatic churches, which emerged from a revival on the 
university campuses in the 1970s. Even though the Aladura churches share 
certain common doctrinal emphases with the Pentecostals, both are different 
in terms of membership, marketing style, pastoral leadership, access to global 
media, and the methods of communication. 
Although the social prominence of the Pentecostal and Charismatic 
movements and the intensity of their religious activities are clearly noticeable, 
it is still necessary to provide some statistics which will give a concrete picture of 
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this new religious phenomenon. The census of November 1991 put the 
country's population at 88.51 million, of which 23.43 million were in Western 
Nigeria, with 54% of this figure being Christians. 12 Rapid population growth 
at an annual rate of 2.98% puts the country population in 2000 at 
115,289,674 of which 48.42 million across the country were Christians. 13 The 
2006 census figure showed a national population of 140,003,542, of which 
61.60 million were projected to be Christians. 14 
Therefore, extending the 1963 figures of religious affiliations into 
projections, 44% of the country's population in 2006 were Christians. About 
fifty-one per cent of these Christians were Protestants, while Roman Catholics 
constituted twenty-one per cent; the Indigenous African Churches number 
about eight per cent, while the Pentecostal and Charismatics constituted about 
nineteen per cent; other Christians, including Sabbatharians, constitute the 
remaining one per cent. All over the country, Pentecostals and Charismatics 
number about 11. 7 million. About eighty per cent of these are in the 
independent Pentecostal and Charismatic churches, while the rest are still in 
the mainline Protestant churches. 
Recent Developments within the Charismatic Movements 
In their early years, the Charismatic organizations were rather amorphous, and 
membership was not clearly defined. In fact, most organizations claimed then 
that they only existed to provide avenues for Bible studies and prayer meetings 
to Christians, whom they hoped would inaugurate renewal within their 
established churches. However, with numerical growth over the years, the 
quest for leadership opportunities, personal ambition, opposition from 
established churches and the need for pastoral care for converts have all 
contributed to the emergence of Charismatic organizations as an independent 
12 National Population Commission, Census News 1992-1991 Population Census 
(Provisional Results) (Lagos, 1992), p. 8. 
13 "Nation's Population to hit 160m by 2010" Vanguard (Lagos), April 17, 2002. The 
percentage is estimated to have risen from 34.5% in 1963 to about 44% in 2000 largely 
as a result intense Christian evangelization through the elementary and secondary 
institutions, Christian health and social services. 
14 By geographical spread, the three geopolitical zones of the North have a combined 
population of 75,025,166. North-West has 35,786,944; North-Central, 20,266,257; 
and North-East, 18,971,965. On the other hand, the combined population of 
southern states is put at 64,978,376. The South-West has 27,581,992; South-South, 
21,014,644; and South-East, 16,381,729. From the figures of the census, the annual 
percentage growth was put 3.2%. (see Vanguard, Lagos, Nigeria, January 10, 2007, p. 
1). See also "Legal Notice on Publication of the Details of the Breakdown of the 
National and State Provisional Total 2006 Census" Federal Government of Nigeria, 
Official Gazette, No 24, Vol. 94, May 2007, pp. 1-25. 
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movement. A sociological rationale for this is that over a period of time 
charisma becomes institutionalized. When this happens, the religious group 
adopts some organizational structure and assumes an independent 
denominational existence. 
The Charismatic organizations adopted many strategies to maintain their 
denominational tendencies. Sunday services were introduced to strengthen 
midweek activities of the early years; residential retreats or camp meetings with 
offer of free food, lodging and transportation soon gave way to regular and 
better organized national conferences or crusades. Tracts and personal 
evangelism of the early years were replaced by regular newsletters and 
periodicals with the aim of linking members. The messages shifted from 
personal evangelism and the baptism of the Holy Spirit to healing, miracles and 
prosperity. To a large extent, these changes were conditioned by the-socio-
economic changes in the society. The 1970s were economically prosperous 
years for many Nigerians, so it was easy and affordable to give free food, 
lodging, etc., to followers attending retreats. By the early 1980s, the country 
had begun to experience economic difficulties, hence the management of the 
scarce resources through streamlining and routinisation. 
Emphasis on evangelism soon developed into a consciousness of missions 
with much political significance because Charismatics insist that Nigeria, as 
the acclaimed "giant of Africa," should be a bastion for the evangelization of the 
continent. Unlike the existing Protestant churches, the Charismatic 
movements have made significant strides in indigenous African missions, and 
their missionary activities have spread to many parts of Africa and beyond. Two 
of the most successful indigenous mission agencies are Calvary Ministry 
formed in 1975, initially with the aim of promoting missions to Muslims, and 
later advancing cross-cultural missions all over Africa. Second is the Christian 
Missionary Foundation, based in Ibadan and formed in 1981, which initially 
promoted missions to rural areas. 
In the 1970s and 1980s, many Charismatics held on to the conviction that 
Nigeria has been blessed because God wants Nigerians to use the resources of 
the country to evangelise Africa. In addition, the expansion of Nigeria's 
political influence, particularly the country's contribution of the liberation 
struggle in Southern Africa in the 1970s opened the eyes of Charismatics to the 
possible influence ofNigerian Christians in other African countries. 
Largely through the formation of indigenous mission agencies, mostly non-
denominational for the recruitment, training, sending, supporting and 
supervising missionaries, and through the territorial extension of branches of 
Charismatic organizations to new areas, Charismatic missions is advancing 
rapidly all over Africa. 
Typology of Pentecostal and Charismatic Movements in Nigeria 
Charismatic organizations show interesting variety. Some are large while some 
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are small. Each has its uniqueness and often appeals to different classes of 
people. Using the paradigm of power and piety, two major impetus of 
Pentecostal religion, I have attempted a classification of the movements into six 
distinct groups. 15 Crucial to the life and activities of the Charismatic 
movement is the articulation and appropriation of new forms of power in very 
pragmatic terms to mediate and address contemporary needs of Africans. This 
classification is based on the perceptions of how Charismatics believe the world 
and individuals would be redeemed from the malevolent forces, and for 
members to achieve personal empowerment. 
First, the faith seekers are conversionist and they manifest this attitude with 
vigorous evangelistic activities directed at the individual. They insist that the 
individual has to undergo certain experiences that will transform his or her 
egoistic outlook to one that acknowledges a creator God and his plan of 
redemption for the world. In terms of social and economic characteristics, they 
are generally from the lower level of the socio-economic ladder, their asceticism 
compensates for the inequality they suffer, and they often distance themselves 
from the values of the secular society. 
Second are the faith builders who emphasize the realization of human 
potentials in the individual to overcome contemporary difficulties oflife. Most 
of these groups tend to prosper in the urban areas and among the educated 
middle class. Faith builders rely on harnessing the potentials of the individual, 
but which are construed as divine favours. They also believe that Christians 
must be wealthy; hence material success, measured by owing big cars, nice 
clothing and fat bank deposits, is the mark of true spirituality. In terms of social 
and economic characteristics, they tend to accept the values of the secular 
society, though certain aspects of their doctrinal emphases tend to regulate the 
"ethical" ways of acquiring wealth and achieving success. Members of faith 
builders groups are those seeking rapid social mobility through material 
comfort or social recognition. 
I call the third group the faith transformers. They resemble the 
conversionists but are more concerned with seeking the conversion oflarge and 
isolated ethnic groups rather than individuals. They are traditionally the 
mission-sending agencies sending full time missionaries to work among 
"tribal" peoples. They are also ascetic largely because they lack any viable 
economic base and support for the demanding task of missions. Certain 
feelings of heroism keep them going. 
The fourth group, the Reformist, are those who have been influenced by 
Pentecostal spirituality and found within the mainline Protestant 
15 This discussion in this section is an update version to an earlier typology. See 
Matthews A. Ojo, ''African Charismatics" in Encyclopaedia of African & African-
American Religion, edited by Stephen Glazier, (New York: Routledge, 2001), pp. 2-6 
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denominations and want to remain as members but are seeking renewal of 
these churches according to their own self-defined religious values. They are 
literalists who see their denominations as their religious inheritance which 
must be improved upon. They also see their activities in their churches as God-
ordained. In the past two decades, their activities in the Anglican churches have 
been noticed in the Evangelical Fellowship of the Anglican Communion 
(EFAC) or the Anglican Youth Fellowship. In the Baptist faith they make up 
the Baptist Student Fellowship; in the Methodist church they form the 
majority of those in the Methodist Evangelical Movement; in the Roman 
Catholic Church as the Catholic Charismatic Renewal, and similarly in other 
denominations. Socially, they are characterized as second or third generation 
Christians in these churches; they belong to the middle class; they are educated 
and have shared in the Charismatic Renewal experience on the campuses. 
I identify the fifth category as the Deliverance churches. They constitute a 
new phenomenon within Nigerian Pentecostalism. They are preoccupied with 
healing and thus act as "forensic experts" viewing African cultural roots as 
being responsible for the contemporary dislocation in the lives of individuals 
and the society as a whole. They often associate evil with some traditional 
names, the origin of what they call "generational" or "ancestral' curses", and 
prescribe a total break with ancestral roots. Their prescriptions are ritualistic in 
manner - certain kinds of prayers, disconnection with the cultural roots, 
including changing of names, etc. Mountain of Fire and Miracles Ministries, 
which is now spreading to many African countries where Nigerians are found, 
best represents this. 
Finally, the Modernists are the old Aladura (African Independent 
Churches) members who believe that they have to present their faith in a more 
acceptable form to a more enlightened society. Some have sympathy for 
Pentecostal spirituality or have shared in Pentecostal activities, and are mindful 
of the marketing success of the Charismatics, which they want to replicate in 
their own constituency. T. B. Joshua's Synagogue Church of All Nations with 
headquarters in Lagos is also an example, but its preoccupation with physical 
healing shows its affinity as well to the Deliverance churches. 
This typology, which could be applied to other African contexts, provides an 
analytical framework to make an in-depth enquiry and avoid generalization as 
has been found in some existing literature on African Pentecostalism. More 
important, this typology further indicates that Pentecostalism in Africa 
displays a wide variety of focus and trajectories. Overall, this typology is also 
one of my special and original contributions to the discourse on 
Pentecostalism, and provides one of the ways I have tried to renovate the study 
of African Christianity. 
Doctrinal Emphases and Practices 
Pentecostals are intensely biblical, so most of their doctrinal emphases are 
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rooted in the literary interpretation of Bible verses. Moreover, the teachings are 
often backed up with personal testimonies that make them relevant to most 
situations. Almost all Pentecostal and Charismatic organizations agree on the 
major doctrines of the Christian faith like the Incarnation, the Trinity, the 
divine inspiration of the Scriptures, the sovereignty of God, the death and 
resurrection of Christ and the expectation of the personal return of the Lord 
Jesus Christ. As already noted, Pentecostals and Charismatics emphasize the 
baptism of the Holy Spirit and its accompaniment with speaking in tongues as 
new and additional experiences after conversion. In addition, to these are 
certain emphases which include the following: 
Healing: The Power in the Blood of Jesus 
Healing and miracles are central to and constitute one of the illuminating 
expressions of the religious idea of Nigerian Charismatics. With copious 
references to the Scriptures, Charismatics insist that good health is the will of 
God for every Christian, and the individual who is not in a state of health, is not 
benefiting from God's blessings. The emphasis is very wide in its scope and 
application, and presently comprises of four major areas. The first is physical 
healing, and the second is "casting out demons," which is termed deliverance. In 
recent years, another scope which has developed is healing over difficulties of 
life, which is termed "Success and Prosperity." Lastly is, healing over the 
political and socio-economic conditions of a nation, which is termed "Prayer 
for the Nations." These four aspects of healing are found in varying degrees 
among Charismatic organizations in the country. 
Prosperity: Power of Wealth 
This new emphasis became distinct in the mid-1980s largely through the 
teaching and TV broadcast of the late Archbishop Benson Idahosa of the 
Church of God Mission Incorporated with headquarters in Benin City. 
"Prosperity," as defined by David Oyedepo of Winners' Chapel, "is a state of 
well-being in your spirit and body. It is the ability to use God's power to meet 
every need of man .... In prosperity you enjoy a life of plenty and fulfilment. 
Prosperity is a state of being successful, it is life on a big scale" (Weekry Faith 
Digest, published by Living Faith Church, No 89/20, p. 3.). 
Evangelism and the New Birth: Powers to Transform the World 
Charismatics often claim that the new birth is essentially a spiritual experience 
which must be distinctly experienced at a specific time and occasion, and 
which must be manifested in one's lifestyle. Hence, they tend to reject one's 
previous backgrounds, which may include baptism, confirmation, Christian 
parentage, prayer and fasting, activities in the church, among many others. As 
already noted, evangelistic activities flow from this premise. 
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Marriage and the Home 
Charismatic movements have also shown concern for the ways in which the 
marriages and sexual behaviour of their members influence spirituality, hence 
leaders of Charismatic organizations have paid attention to these spheres by 
writing numerous books on courtship, the Christian home, sexuality, the "sin" 
of polygamy, etc. 
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Lessons to be learnt from the Charismatic Renewal 
1. One of the most acknowledged characteristics of the Pentecostal 
movement in Nigeria, even from its inception in the early decades of 
the twentieth century, is the dynamism and innovation it has brought 
to the practice of Christianity in the country. Across the country there 
has been a substantial religious awakening and deepening of faith for 
Christians. As a renewal movement, it is a religion that calls for intense 
religious experiences, and also calls attention to the texts of the 
Scriptures. It is still spreading across many denominations partly 
because its doctrinal emphases are contextually relevant to the 
contemporary situation facing millions ofNigerians. 
2. The proliferation of these new churches and their activities offer many 
challenges to existing churches. First, religious experience plays a 
crucial role in the life and thought of the Charismatic movements. 
Charismatics are attempting to integrate experience into doctrinal 
system that has developed without reference to the experiential side of 
Christianity. The experience that is greatly emphasized is that of the 
Holy Spirit which was strongly reflected in the lives of the early 
Christians. 
3. Moreover, the simplicity of the means used by the Charismatic 
organizations enabled them to reach the masses at the grassroots. The 
movements are laying a new emphasis on spontaneous oral expression, 
and thus they are answering the contemporary need for experience and 
authenticity. The emphasis on experience in Pentecostal theology 
makes the theology itself quite difficult to assess from a non-
Pentecostal viewpoint. 
4. In its early years, the Charismatic renewal was a movement of the laity, 
the widespread interest in the Holy Spirit, individual religious 
experience and the claim of the priesthood of all believers contributed 
greatly to strengthen this common fellowship without regard to status. 
Members call themselves brothers and sisters, and even the leader or 
founder was called similarly. Hence, the Renewal fostered communal 
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living, as Charismatics try to live their lives on the model of the Early 
Church. This is a challenge to the established churches for a re-
discovery of koinonia within the churches. 
5. Charismatic movements have brought worship nearer to ordinary 
people, because people play a spontaneous part in worship through 
singing, dancing, singing and praising God. People have reacted in 
various ways when the liturgical forms of the Charismatic movements 
are brought face to face with the liturgical forms of the existing 
evangelical churches. Although, this is the area where the 
distinctiveness of the movements is clearly seen, yet it is the area that 
has caused much distaste for other Christians. Evangelical Christians 
have considered the enthusiastic charismatic worship as too emotional, 
and the claims of baptism in the Holy Spirit and speaking in tongues, 
and the manifestation of the gifts of the Holy Spirit as not totally 
Scriptural. However, Charismatic worship has restored to the centre of 
the liturgy genuine praise and a deep spirituality. Consequently, the 
current dynamism in worship in Protestant Churches cannot be 
separated from the influence of the Charismatic Renewal. 
6. The success of the Charismatic movement in terms of their doctrinal 
emphases and dynamic worship calls attention to all Christian 
ministers to dynamic preaching, lively liturgy and life-changing 
biblical exposition, which are contextually relevant to the needs of 
Christians. Each time I peruse through published testimonies I am 
impressed about how people respond to the messages of the 
Charismatic movements, and how the needs of their members are met. 
For example, Charismatics preach deliverance to cope with hindrances 
of the traditional society, they preach prosperity to encourage their 
members to achieve their personal goals, and they hold regular healing 
services to address health needs. For the mainline Protestant churches 
to make any meaningful impact in contemporary Nigeria, their 
ministers must give messages suitable to the aspirations of their 
members. 
7. It is important to note that most pastors of the Charismatic 
organizations are bi-vocational. Although, it was the structural 
weakness of ordaining poorly trained men and women that made them 
to adopt this orientation in the first instance, it later became a strength 
for the movements. There is little distance between the bi-vocational 
minister and his congregation. The minister experiences the same 
frustration and hardship of taking transport daily to work, he knows 
the pains of delayed salaries, and knows intimately the culture of 
I s9 
Renewal3/1 (2016) 
90 I 
corruption in officialdom, etc. Hence, he is able to minister effectively 
to the needs of his congregation. In short, the bi-vocational minister is 
much more flexible in his operation than the non-Pentecostal pastor. 
8. Charismatic movements are continually creating new avenues of 
ministering to Christians. This is clearly reflected in the areas of 
Christian drama. Although, the staging of drama has been part of the 
Church's festive occasions for a long time, Charismatics have recently 
lifted this up by the professionalization of Christian drama. Two 
outstanding Christian drama organizations are the Mount Zion Faith 
Ministries and the Watchtower Drama Ministries established in 1985 
and 1993 respectively. Both of them are based in Ile-Ife, Western 
Nigeria, and are using live Christian drama on stage as well as film and 
video productions to spread the gospel. In combining traditional 
African cosmology (world of spirits, witches, and the occult powers) 
with Christian messages, the dramas make the gospel intelligible to the 
masses of the people. Protestant denominations have something to 
emulate and must seek ways of refocusing its media ministry to meet 
contemporary challenges. 
9. The captions of their publicity materials are as attractive as the 
messages they preach, and have been successful in providing responses 
to pressing needs in the society and in the life of churches in 
contemporary Nigeria. 'Breakthrough', 'End-Time Winners', 'Grace 
and Power', 'Good Bye to Poverty', 'Triumphant Over All Difficulties', 
are samples of the captions of their advertisements. Charismatic 
organizations have been successful in appropriating marketing 
techniques to gain the attention of the public and win converts. Such 
aggressive methods are what the older Protestant churches in Nigeria 
ought to adopt if they have to achieve relevance in modern Nigeria. 
10. Charismatic organizations have challenged the existing churches to 
invigorate evangelism and missions. Although, they have won more 
converts from the existing churches, it is obvious that their evangelistic 
activities are remarkable. In addition, in comparison to other non-
Pentecostal churches, the Charismatic movements have embarked on 
indigenous initiatives in Christian missions within and beyond Africa. 
It has been easy for Charismatics to undertake evangelism, because 
many of them have consistent lifestyles to back up their preaching. 
11. Most members of the Charismatic organizations, as already pointed 
out, are youths and most of them have come out from the existing 
churches to join the Charismatic organizations. What that calls for is 
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an examination of appropriateness of the youth programmes in the 
existing churches. Therefore, the established churches ought to 
overhaul their youth and student programmes. 
12. Furthermore, the theology of the Charismatic movements affirms the 
belief in the spiritual world and reality of evil powers. Hence, 
Charismatics have incorporated into their services such pragmatic 
discourse that shows Jesus as all-powerful over other powers. 
Charismatics preach it, caption it, dramatize it, and recently there have 
been a growing literature of conversion experience from the occult 
world into the Christian faith. The established churches are therefore 
challenged to demonstrate the reality of spiritual forces in the lives of 
Christians. 
13. Intense prayer life has been a distinctive for Charismatics. For example, 
in the early years of the Charismatic Renewal in Ibadan, prayer was 
central to the movement. Most people who claimed the Pentecostal 
experience have achieved such in prayer groups. Since continuing in 
prayerfulness is vital for the full effect of baptism in the Holy Spirit to 
manifest, prayer has become an essential religious requirement for 
Charismatics. Individual prayer life is encouraged, while corporate 
prayer is part of the liturgy of many Charismatic organizations. In fact, 
Charismatics point out that regular prayer life is essential to spiritual 
growth. Prayer has been the vehicle for witnessing healing and other 
miracles. Protestant churches are therefore challenged to restore prayer 
to its proper place in their programmes. 
14. Lastly, services in Pentecostal and Charismatic churches are lively, 
warm, usually participatory, though often noisy, with clapping and 
dancing to choruses during praise worship sessions. There is ample 
opportunity to display emotion. Charismatic movements have 
brought worship nearer to the ordinary people, because the people play 
a spontaneous part in worship through singing, dancing, singing 
praises, etc. Although, this is the area that has caused much distaste for 
other Christians. Nevertheless, Charismatic worship has restored to 
the centre of the liturgy genuine praise and a deep spirituality. 
Inherent Weaknesses of Charismatic Christianity 
Charismatic movements emerged in Nigeria as protest and reformist 
movements in the early 1970s, championing a new spirituality that was 
redemptive, prophetic, triumphant, hopeful, and progressive, and which was 
also anchored on the premise that a vibrant religion must distance itself from 
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the values of the larger society and take a stand against society as a means of re-
ordering it in a pietistic fashion. However, by the late 1990s, this religion that 
was originally sectarian, promoting a strict holiness ethos and functioning on 
the fringes of the established Church, had moved to the centre and had 
dissipated its energy. Moreover, it accepted the values of the larger society as it 
shifted attention to prosperity: a mechanism for upward social mobility and for 
material/secular self-aggrandizement. Hence, it is not strange to find the "SU" 
of the 1970s becoming the founder of prosperity preaching churches; to find 
men and women moving their memberships from conservative Deeper Life 
Bible Church to the liberal Winners' Chapel with its theology that supports 
accumulation of wealth; and to find many obscure evangelists calling 
themselves bishops and archbishops, gaudily cladding themselves in 
paraphernalia of pomp and power. 
In its continuing evolution, Charismatic Christianity, despite its strength, 
has recently been promoting the self over the collective. It is encouraging hero-
worshipping; and it has shifted the focus of its message from Jesus to projecting 
the image of the pastor and the founder overseer. In fact, some of the pastors 
have adopted flamboyant lifestyles and now move around in big and very 
expensive cars. Even before the controversy over Enoch Adeboye' s private jet in 
March 2009, two other ministers of the movement were reported to have 
bought private jets in the late 1990s. 16 In the spirit of the age, modesty is no 
longer a virtue that informs their lifestyle. These pastors carry themselves as 
celebrities, superheroes and business executives. According to Ogbu Kalu, 
these are the "big men of a big God." 17 In fact, Pentecostal pastors, just like the 
indigenous entrepreneurs of the mid-1970s, continue to desire bigger cars, 
flashy clothes, constant travels to the USA and Europe, and an enviable public 
image without any firm moral foundation. Thus, the frantic quest for power 
and celebrity-status has eroded from their brand of Christianity the moral 
values of evangelicalism with its glorious past. 
We may then ask, what has made contemporary Nigerian Pentecostalism to 
follow in the same track of corruption with society and place emphasis on 
individualism and materialism to the neglect of the collective wellbeing of their 
followers? Does the contemporary Charismatic Renewal movement in Nigeria 
stand the chance of moving beyond hero-worshipping and personality 
adulation and engineer an ideology that will be redemptive to the Nigerian 
society? Why are General Overseers of Pentecostal churches too cosy with 
discredited politicians and business executives, consecrating them as pastors or 
16 These were the late Gabriel Oduyemi of Bethel Ministries, Lekki, and David 
Oyedepo. See The Guardian, November, 24, 1996, pp. B 1 & B2. 
17 Ogbu Kalu, African Pentecostalism: An Introduction (Oxford: Oxford University 
Press, 2008), pp. 103-122. 
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receiving large donations from them? Why are the media headlines about 
Pentecostal churches more about the pursuit of money and material wealth and 
less of holiness, frugality and redemptive sacrifice? 
Do Pentecostal leaders care about the pain they inflict needlessly on innocent 
travellers caught in traffic hold-ups when they hold their monthly religious 
programmes? Unless the contradictions in contemporary Nigerian 
Pentecostalism are first resolved by the leaders themselves, our salvation and 
transformation may not be nearer as we thought. It is necessary, therefore, to 
call on the leadership of the Mountain of Fire and Miracles Ministries and the 
Redeemed Christian Church of God to responsibly and urgently consider 
alternatives to their monthly programmes that will not interfere with the 
welfare of other Nigerians travelling on the Lagos-Ibadan Expressway during 
the first week of each month. This appeal also goes to the (Winners' Chapel) 
with traffic hold-up along Sango Ota axis. Continuing to inflict pain arising 
directly or indirectly from their religious programmes can no longer be 
acceptable. 
In a 2004 workshop on ''Pentecostal-Civil Society Dialogue on Public 
Accountability and Governance, ". 18 I argued how the participatory ethos in 
Nigerian Pentecostalism, could overcome the individualism of greed, 
acquisitiveness and corruption that is endemic in the Nigerian society. 
Pentecostal leaders are, therefore, called upon to stop the descent into 
corruption and develop new emphases and values that will transcend self and 
materialism, but will cultivate discipline, accountability, and justice for the 
collective, and which will sustain long-lasting legacies. It is then that a renewed 
religion will stand in a better position of offering hope and new direction 
against the failures and hopelessness that the contemporary Nigerian society 
presently finds itself 
Conclusion 
Pentecostal religious emphases are discourses of change, and these have 
provided philosophical and pragmatic pushing to the individual. Undeniably, 
Pentecostalism has become an overbearing symbol of change enhancing and 
transforming individual worldviews, relationships among groups, and 
promoting certain religious values such as progress, peace, retribution, truth, 
success, etc. Pentecostalism has continued to promote a significant piety 
18 Matthews A. Ojo, "Pentecostalism Public Accountability and Governance in 
Nigeria," Plenary paper read at a workshop on Pentecostal-Civil Society Dialogue 
organized by Centre for Law and Social Action (CLASA) in Lagos on 18 October 2004. 
See http://www.boellnigeria.org/ documents/Matthew%20Ojo%20-
%20 Pentecostalism, %20 Public%20Accountability%20and %20Governance%20in 
%20Nigeria. pdf 
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mediated in the media. This new religious phenomenon has moved religion 
from its restricted private space to an open public space. 
Moreover, the growth of Pentecostalism across the country has stimulated 
new forms of social relations that thrive on a Pentecostal sub-culture. There is 
an amorphous moral community held together by rituals - healing services, 
vibrant praise and worship, Bible study, etc. Besides, Pentecostalism has 
introduced new contents into the patterns of interpersonal relationship. A 
Pentecostal register has developed to sustain communication and social 
relations. The creation of the "enemy'' through the demonization of the other 
has equally sustained a unique solidarity among Pentecostals. 
Summarily, Pentecostalism has continued to redefine the relationships 
between the public and private spheres, between the powerful and the 
marginalized, and between social classes. It is not only by creating symbolic 
power for the marginalized but by democratizing and domesticating power to 
the grassroots. Consequently, Pentecostalism should be seen as a cultural 
matrix that is positive, progressive, challenging, promoting triumphalism and 
engendering fundamental change. 
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